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Introduction 


1. The problem and previous research 

The central act in the worship of the ancient Greek heroes was sacri¬ 
fice. Many other actions were also performed—processions, dances, music, 
singing, prayers, athletic contests, horse-races, festivals and the deposition of 
votive offerings—but they were all, to some extent, connected with sacrifice. 
The sacrifice was of major importance, since this particular ritual was aimed 
at mediating between the worshipper and the hero by the consecration of an 
offering, which was destroyed in one way or another. 1 This offering could 
consist of an animal victim but could also be bloodless, such as cakes, bread, 
fruit and vegetables, or simply a libation. 

The purpose of this study is twofold. First of all, 1 shall try to establish 
what kinds of sacrificial rituals were practised in the worship of ancient Greek 
heroes in the Archaic to the early Hellenistic periods (c. 700 to 300 BC) on 
the basis of a combination of epigraphical and literary sources. It should be 
made clear from the outset that the main focus lies on the animal sacrifices 
performed to the heroes: bloodless offerings and libations will be discussed 
only in passing. The second purpose of my study concerns how these rituals 
may be explained and interpreted, and what they can tell us of the place 
and function of the cult of the heroes in Greek religion. The archaeological 
evidence for hero-cults will be considered only occasionally, since I intend to 
treat that material later in a separate study that will complement the written 
sources. 

The reason for investigating the sacrificial rituals of Greek hero-cults is 
related to the picture of these rituals presented in modern scholarly literature, 
which in its turn depends on which sources have been used and how. The 
major studies on Greek heroes, which also cover the sacrificial ritual, were 
written at the end of the 19th and the beginning of the 20th century and form 
part of the thorough, philological investigation of Greek religion, mainly by 
German scholars. The basis for the conclusions drawn then was mainly the 


1 For the definition of sacrifice, see Hubert & Mauss 1964, 10-13; Vernant 1991, 290-291; cf. 
Leach 1976, 83-84. 
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literary sources, supplemented, to a lesser extent, by epigraphical evidence. 
Archaeological material was used sparingly, since, at that time, only little 
evidence of that kind was available. 

Basically, heroes have been considered as receiving two kinds of 
sacrificial rituals, both of which have been regarded as being distinct from 
the sacrifices offered to gods, and in particular, the gods of the sky, and more 
closely connected with the cult of the dead and the gods of the underworld. 2 
The rituals of hero-cults have been considered as ultimately deriving from the 
cult of the dead, as it was practised in the distant past and is therefore said to 
preserve older traits that later had been abandoned in the cult of the dead. 

According to modern scholarship, the first kind of ritual used in hero- 
cults consisted of animal sacrifice, at which it was forbidden to eat the meat 
and at which the victim was totally destroyed, usually burnt in a holocaust. 3 
The bloodletting was emphasized by bending the animal’s head towards 
the ground when slitting its throat, while the blood was led into the hero’s 
tomb by a tube or poured into a hole in the ground called a p60po<;. 4 The 
destruction of the victim, as well as the bloodletting, is considered to have 
been performed on a particular altar or hearth, an sayapoc, which was low 
and hollow. 5 The whole complex of rituals, which took place during the 
night, was mainly designated by the terms svaylCsiv, svayiapa or svayiapoc;, 
terms never used for the sacrifices to the gods. 6 

The other kind of ritual has been considered to have taken the form 
of a meal or a feast, 5od<; or Ssitivov, usually called Gso^svia in modern 
literature. 7 A table, xpoms^a, and a couch, xXivr), were prepared for the hero, 


2 Deneken 1886-90, 2486-2487; Rohde 1925, 116; Pfister 1909-12, 466; Stengel 1920, 141; 
Farnell 1921, 95 and 370; Meuli 1946, 192-197 and 209; Nilsson 1967, 186-187; Rudhardt 1958, 
251-253; Burkert 1985, 205. This view of the sacrifices to heroes is present from the beginning 
of the study of Greek religion in the middle of the 19th century, for example, in the studies by 
Creuzer 1842, 763-769; Hermann 1846, 66-67; Schoemann 1859, 173, 212-213 and 218-219; 
Wassner 1883, 5-25. The 19th century scholarship will be further discussed below, pp. 296-298. 

3 Deneken 1886-90, 2506; Pfister 1909-12, 477; Foucart 1918, 41; Rohde 1925, 116 with n. 14; 
Stengel 1920, 16 and 142; Farnell 1921, 95; Meuli 1946, 193 and 209; Rudhardt 1958, 238-239; 
Brelich 1958, 9. 

4 Deneken 1886-90, 2504-2505; Pfister 1909-12, 474-475; Stengel 1910, 151; Foucart 1918, 
99; Stengel 1920, 16-17; Farnell 1921, 95; Rohde 1925, 116; Meuli 1946, 194; Rudhardt 1958, 129; 
Brelich 1958, 9; Nilsson 1967, 78 and 186; Burkert 1983, 9, n. 41; Burkert 1985, 199. 

5 Deneken 1886-90, 2497-2498; Pfister 1909-12, 475-476; Foucart 1918, 97; Stengel 1920, 
15-16 and 141; Farnell 1921, 95-96; Rohde 1925, 116 with n. 10; Rudhardt 1958, 129 and 
250-251; Brelich 1958, 9; Nilsson 1967, 78; Burkert 1983, 9, n. 41; Burkert 1985, 199. 

6 Deneken 1886-90, 2505-2506; Pfister 1909-12, 466-474; Foucart 1918, 98; Stengel 1920, 
143; Farnell 1921, 95; Rohde 1925, 116 with n. 15; Meautis 1940, 16; Rudhardt 1958, 238; Brelich 
1958, 9; Nilsson 1967, 186; Burkert 1983, 9, n. 41; Burkert 1985, 194 and 205. 

7 Deneken 1886-90, 2507-2509; Foucart 1918, 101; Nilsson 1967, 187; Meuli 1946, 194-195; 
Burkert 1983, 9, n. 41; Burkert 1985, 205. 
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who was called upon to come and participate in the meal. 8 The food on 
the table was of the kind that could be eaten by humans, consisting mainly 
of bloodless offerings, such as cakes, bread, fruit and vegetables, but could 
also include cooked portions of the meat or the edible intestines, splanchna , 
of a sacrificed animal. 

However, most previous work in this field has noted that there were 
also hero-cults which did not follow the scheme of rituals outlined above. 9 
At these sacrifices, the hero received his share of the animal victim burnt 
on an altar, while the rest of the meat was eaten by the worshippers at a 
festive meal. The terminology used for these sacrifices was thyein and thysia 
for the rituals and homos for the altar, i.e., the same terminology as for the 
sacrifices to the gods. The occurrence of sacrifices of this kind has been 
considered as being unusual in hero-cults and has often been explained as 
the result of later deviations from the sacrificial norm, as influences from the 
cult of the gods or as depending on terminological mistakes by the ancient 
sources. 10 It has also been suggested that thysia sacrifices, including dining, 
were used only when the hero had not died a proper death or when he was 
to be considered more of a god than a hero. 11 In 1944, Arthur Darby Nock 
showed that the number of cases of thysia sacrifices in hero-cults was far from 
insignificant and suggested that the choice of ritual depended on the purpose 
and atmosphere when the sacrifice took place, as well as the disposition 
and aspect imputed to the recipients, rather than their identity or supposed 
habitat. 12 Later works, touching upon hero-cults or upon Greek sacrificial 
ritual, often state in passing that thysia sacrifices with dining were more 
common in hero-cults than was thought previously, but holocaustic sacrifices 
and blood rituals not followed by dining, as well as offerings of meals, are still 
regarded as the major rituals used in hero-cults. 13 At present, the standard 


8 Rohde 1925, 116; Nilsson 1967, 187. 

9 Deneken 1886-90, 2506; Foucart 1918, 94-100; Pfister 1909-12, 478-489; Stengel 1920, 
141-142; Meautis 1940, 16; Meuli 1946, 195-197; Rudhardt 1958, 264; Brelich 1958, 16-19; 
Nilsson 1967, 186. 

10 Foucart 1918, 101-106; Pfister 1909-12, 478-479; Rohde 1925, 140, n. 15; Meuli 1946, 197; 
Nilsson 1967, 186-187. 

11 Stengel 1920, 141-142; Pfister 1909-12, 480-489. 

12 Nock 1944, reprinted in Essays on religion, 575-602. Some of the evidence was collected 
and already discussed by Ada Thomsen in 1909 (Thomsen 1909). 

13 For example, Habicht 1970, 203-204; van Straten 1974, 174; Slater 1989, 487-490; Kearns 
1989, 3-4; Kearns 1992, 67-68; Seaford 1994, 114; Scullion 1994, 115; Bruit Zaidman & Schmitt 
Pantel 1992, 37 and 179; van Straten 1995, 157-159. Sacrifices to heroes have, in general, received 
little attention in the recent work dealing with Greek sacrifices. There is, for example, no study 
dealing with hero-cults in any of the three comprehensive collections on Greek ritual, La cuisine 
du sacrifice en pays grec (1979, translated into English as The cuisine of sacrifice among the 
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view of hero-cult rituals is beginning to be increasingly questioned, but the 
traditional notions have recently also been defended. 14 

Thus, it is clear that three kinds of rituals were used in hero-cults: 
(1) animal sacrifice at which the blood was poured out, the meat was 
destroyed and no meal was included in the ritual, (2) the presentation of a 
table with food offerings, such as cakes, vegetables, fruit and cooked meat, 
and (3) animal sacrifice at which the hero’s portion was burnt on an altar, 
while the rest of the meat was eaten by the worshippers. There are two 
questions of main interest here. First of all, to what extent was each of these 
rituals practised in hero-cults and which ritual, if any, can be said to have 
been the most prominent in hero-cults? Secondly, why did heroes receive 
different kinds of rituals? Is the choice of ritual to be explained by the heroes 
being connected with the dead and the gods of the underworld or can the 
ritual pattern be better understood by being linked to the situation in which 
the sacrifices were performed? 

The problem with the earlier interpretation of the hero-cult rituals, i.e., 
as consisting mainly of destruction sacrifices, libations of blood and offerings 
of meals and more rarely of thysia sacrifices at which the worshippers 
ate, concerns both how the evidence has been treated and the theoretical 
approach to Greek sacrifices that has been chosen. First of all, studies of 
hero-cults have almost exclusively been based on one categoiy of material, 
the literary sources. The epigraphical and archaeological material has hardly 
been considered at all in this context. Secondly, literary sources of different 
dates and characters have been mixed indiscriminately and information 
derived from later sources has been used to fill in gaps in the knowledge of 
the practices in earlier periods. This is indeed tempting, especially since the 
Archaic and Classical sources are in many cases less explicit than the sources 
of the Roman period. Taken as a whole, the post-Classical sources often use 
a more clear-cut terminology and provide definitions of the rituals considered 
typical of hero-cults. Finally, the theoretical approach to the heroes and their 
cults has been dominated by the understanding of Greek religion as divided 


Greeks, 1989), Le sacrifice dans Vantiquite (1981) and Sacrficio e societd net mondo antico 
(Grottanelli & Parise 1988). 

14 Annie Verbanck-Pierard has challenged the existence of the heroic cults of Herakles and 
Asklepios (1989, 1992, 2000), as well as demonstrated the closeness of gods and heroes in the 
Attic deme calendars (1998). For critique of other aspects of the common notions concerning 
hero-cults, see also Ekroth 1998, 1999, 2000 and 2001. At a seminar on the Olympian-chthonian 
distinction, in Gothenburg in April 1997, Robert Parker (forthcoming) proposed a modification 
of what constitutes heroic rituals, though still arguing for a distinction between the sacrificial 
practices of heroes and of gods. 

The validity of the Olympian-chthonian division and its applicability to hero-cults has been 
defended by Scullion (1994, 1998, 2000). See also Riethmuller (1996, 1999), maintaining the 
importance of holocausts, blood libations and bothroi in the cult of Asklepios. 
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into an Olympian and a chthonian sphere, viewed as opposites. Accordingly, 
the heroes have been classified as chthonian and linked to the gods of the 
underworld and the dead. From this classification follows the assumption of 
certain sacrificial rituals. 


2. Method and evidence 

In order to establish the sacrificial rituals used in hero-cults, I have invest¬ 
igated the information which can be deduced from the epigraphical and 
literary evidence. These two kinds of sources have been treated separately, 
since each category of evidence poses its own problems. By first separating 
the inscriptions from the literary texts and then comparing them, it is to be 
hoped that a fuller picture of the sacrifices in hero-cults can be obtained. 

My point of departure has been the rituals themselves: what was done 
and what terminology was used for these actions? The importance of 
concrete rituals in ancient religion has often been undervalued, since we 
subconsciously tend to judge the contents of a religion from the Christian 
point of view: a religion in which the internal experience is regarded as more 
significant than the actual rituals performed and in which the ritual killing of 
animals has no place. 15 

Chapter I consists of a deeper study of some terms usually considered as 
being characteristic of hero-cults. The existence of a particular terminology 
to describe sacrifices to heroes has commonly been assumed, but it has also 
been noted that the use of the terms is not consistent. I have chosen to 
concentrate on the terms sayapa and sayocpov, (360po<; and svayi^siv and 
the related nouns svayiapa, svayiapoc; and svayiaxrjpiov. To understand the 
full extent of the relation between these terms and hero-cults, it is necessaiy 
to look into all contexts in which these terms occur, no matter what the 
recipient and the date. This is especially important, since the notion of a 
particular terminology and ritual for hero-cults is mainly based upon sources 
later than 300 BC. An extended investigation of these terms makes it possible 
to distinguish whether the meaning and use of these terms have changed and 
to what extent the later evidence can be used to throw light on the conditions 
of earlier periods. 


15 See, for example, Gould 1994, 94-106, on the awareness of Herodotos concerning the 
details of sacrificial rituals and the difficulties for anyone brought up in the Christian (and 
especially in the Protestant) tradition to grasp the importance of ritual; Durand 1989a, 87-88, 
who has studied the killing and butchering of animals in Tunisia in order better to understand 
ancient animal sacrifice; on the importance of the practical details of sacrifices, see Vernant 1991, 
280-281; cf. Detienne 1989a, 18. On the Christian, especially Protestant, concept of religion 
affecting the study of ancient rituals, see Graf 1995, esp. 114; Parker 1996, 79; Sourvinou-Inwood 
1990, 302. 
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Chapter II deals exclusively with sources no later than 300 BC, in 
order to try to distinguish the sacrificial rituals of hero-cults strictly from 
the contemporaneous evidence. The chronological span of interest here 
is the Archaic to early Hellenistic periods (c. 700-300 BC). Though the 
period covered is 400 years, the bulk of the material dates to the 5th and 
the 4th centuries. The starting-point around 700 has been chosen, since it 
is at the beginning of the 7th centuiy that the earliest traces of hero-cults 
have been documented definitely. 16 The lower time limit of c. 300 BC has 
been set, since a new phase can be distinguished in Greek religion from that 
time on, even though tendencies towards this development can be found in 
previous periods as well, and there has been a trend in recent scholarship to 
underline the continuation of religious practices from the Classical into the 
Hellenistic periods. 1 In any case, the concept of the hero underwent major 
changes in the Hellenistic period and the term heros was more widely used, 
since individuals were heroized more frequently and for less clear reasons 
than previously. 18 

Since some of the terms considered as particular to hero-cults are 
only, or predominantly, documented in connection with heroes in the 
post-Classical sources, a chronological restriction to 700-300 BC seems 
particularly useful. This approach is different from the one usually adopted 
in studies of Greek religion, in which sources of various dates and characters 


The beginning of the oikist cults, which may have been a source of inspiration for the 
hero-cults in the Greek motherland, can be dated to c. 750-680 (see Malkin 1987, 26l). In 
Greece, the earliest inscribed dedication at the Menelaion (to Helen) is dated to the 7th century 
(Catling & Cavanagh 1976, 147-152, c. 675-650; Jefferey 1990, 446 and 448, no. 3a, c. 600 for 
the inscription), but the activity at the site began already during the 8th century, see Catling 
1976-77, 35-36. The tripod dedications in the Polis cave on Ithaka, which begin in the middle 
of the 9th century, may be another case of an early hero-cult (see Malkin 1998, 94-199, for 
discussion and references). Some of the Iron Age activity at Bronze Age tombs stretches back 
to the 9th and even the 10th century, but since there are no written sources to help to clarify 
these remains, it is not clear whether they should be considered as being traces of hero-cults or 
of tomb-cults (or of an activity of some other kind), see Antonaccio 1995a, passim ; Antonaccio 
1993, 46-70. 

17 See, for example, Sourvinou-Inwood 1995, 199-216, on chaire not being used on funerary 
epitaphs before the 4th century BC, since it implied a degree of heroization, deification 
or immortality, a concept which gradually spread to the regular dead in the Hellenistic 
period. For deifications before Alexander, see Fredricksmeyer 1981, 145-156; Sanders 1991, 
275-287; Habicht 1970, 3-16. On private cult foundations, see Wittenburg 1990; Laum 1914. 
On euergetism: Gauthier 1985- On ruler cults: Cerfaux & Tondriau 1957; Taeger 1957; Habicht 
1970; Price 1984a. On the continuation of the polis religion into Hellenistic times, see Graf 1995; 
Mikalson 1998 , passim, esp. 315-323; cf. Parker 1996, 280. 

18 See, for example Price 1984a, 35; Sourvinou-Inwood 1995, 205-206; Parker 1996, 276; 
Herrmann P. 1995, 195-197. On the term heros on gravestones, see Craik 1980, 175-176; 
Lattimore 1962, 97-99. Not all these new heroes may have received some form of cult, see 
Fraser 1977, 76-81; Foucart 1918, 145-151; for evidence of cult, see Graf 1985, 127-135. 
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have been mixed more or less indiscriminately, and it should be viewed as an 
experiment to find out, which conclusions concerning the ritual practices can 
be reached, on the basis of the Archaic to early Hellenistic material alone. 19 

The written evidence investigated in chapters I and II includes only 
such inscriptions and texts as provide information on how the sacrifices 
were performed. Simple mentions of cult places and statues or graves of 
heroes have been excluded, as well as allusions to or hints of hero-cults, 
which offer no direct description of the ritual. 20 The epigraphical material 
consists of sacrificial calendars, sacred laws and various kinds of decrees 
and generally has a more factual content than the literary sources. The large 
body of dedicatoiy inscriptions to heroes has not been considered, since 
they give no direct information on the ritual practices. 21 Most of the literary 
texts reviewed here are prose texts, such as those by historians, orators and 
philosophers. However, poetiy, tragedy and comedy also contain references 
to sacrifices made to heroes. It is not possible to establish any criteria as 
to which kinds of texts should be regarded as the more reliable, but it is 
commonly accepted that the information yielded by tragedies and comedies 
needs to be treated with a great deal more care than that derived from the 
historians. 22 What needs to be done in each case is to establish whether 
the sacrifice described is of a kind that could have taken place in actually 
practised religion or whether it is supposed to be a mythic or epic ritual 
meant to differ from the daily reality of the Greeks. 

The geographical area that I have chiefly concentrated on covers the 
Greek mainland and the islands of the central Aegean, since most of the 
cults documented in the sources are to be found in these regions. However, 
hero-cults are a phenomenon that occurs in all territories where the Greeks 
were present, and examples from outside my main area will be considered 
from time to time, since it is impossible, as well as unwise, to set too strict 
limits. 


19 Cf. Kirk (1981, 62), who cautions against the mixing of Homeric and post-Homeric material, 
and Rudhardt (1958, 5-8) who advocates an “internal method”, meaning that ancient Greek 
religion is to be understood and explained according to its own concepts and beliefs, i.e., on 
the basis of material from a limited period of time. At a later stage, in a separate study, this 
investigation of the written evidence will be combined with archaeological material from the 
same periods. 

20 Tragedy often alludes to hero-cult, see Mikalson 1991, 29-45; cf. Harrison S. 1989, 173-175, 
on the particular case of Sophokles and a hero-cult of Philoktetes. 

21 Many more heroes than those considered here are known from the written sources, but we 
have no knowledge of their cults; see, for example, Kearns (1989, Appendix 1, 139-207), who 
lists 298 heroes of Attica, for whom a cult can be attested in only 168 cases. 

22 For a discussion on the problems relating to the character of the sources, see Kirk 1981, 
61-62; Parker 1983, 15-16; Mikalson 1991, passim-, van Straten 1995, 5-9; Johnston 1999, xii 
and 7. 
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Chapter III is focused in greater detail on each of the four ritual cat¬ 
egories—destruction sacrifices, blood rituals, theoxenia and thysia sacrifices 
followed by dining—the uses of which were established in chapters I and II, 
in order to better define the place and function of each kind of ritual in 
hero-cults. To do so, the sacrificial rituals have to be put into a wider context, 
by relating them to the occurrence of similar rituals both in the cult of the 
gods and in the cult of the dead. Of main concern here is the question to 
what extent the ritual variations are to be connected with the character of 
the recipient or with the situation in which the sacrifice was performed. 

Chapter IV, finally, deals with the ritual pattern of hero-cults, locating the 
heroes in the Greek religious system from a ritual point of view in relation 
to the gods and the dead. 

This study concerns heroes in ancient Greece, but the concept of the hero 
is not as clear-cut as it may seem at first. A hallmark of Greek religion is the 
multitude of recipients of religious attention: not only the pan-Hellenic gods 
but a variety of lesser gods, some of which were of foreign origin, while 
others were local divinities sometimes connected with physical features such 
as rivers or springs. To these can be added heroes, nymphs, Charites and 
a number of other divine beings. 23 The ancient Greeks themselves do not 
seem to have had any clear-cut rules as to what distinguished one group from 
another, nor does there seem to have existed any need for strict divisions. 
Nevertheless, heroes were distinguished both from the gods and from the 
dead, and a modern study dealing with heroes must make clear what is 
understood by the term “hero” in its own context. In this study, I have 
applied the following definition. 24 

First of all, a hero is a person who has lived and died, either in myth 
or real life, or as Rudhardt puts it, le heros nait, il vit, il meurl . 25 This is the 
main distinction between a god and a hero. He is thus dead and may have a 
tomb at one or several locations. The tomb is sometimes the focus of a cult, 
but it is not necessaiy to have the hero’s tomb to start a cult. 


23 Of interest here are the divinities actually receiving a cult. The theoretical view of Greek 
religion, as represented in the philosophical writings, offers other categories, for example 
daimones (see further, p. 193, n. 278) which, although not being worshipped, can be taken 
as another sign of the variability of the Greek concept of the divine. 

24 In the following pages, when I speak of the hero as “he”, it is a simplification meant to 
cover both male heroes and female heroines. 

25 Rudhardt 1958, 128. Some heroes, for example, Amphiaraos, did not die an ordinary death 
but simply disappeared and they have thus been classified by modern scholars as not being 
true heroes (Vicaire 1979, 2-45); on the disappearance of heroes in general, see Lacroix 1988, 
183-198; Pfister 1909-12, 480-489- However, in my view, the way in which a person ended his 
life does not affect whether he should be classified as a hero or not. 
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The difference between a hero and an ordinary dead person depends on 
the relationship between the recipient and those who are concerned with the 
cult. A hero is a dead person who is released from the family. The ordinaiy 
dead have some kind of connection with those presenting the offerings and 
tending the tomb, either as a known member of the family or as an ancestor 
(even though an ancestor seems in many respects to have been more like 
a hero). The cult of the ordinary dead is a private matter, of concern only 
to the family. A hero, on the other hand, even though he is a historical 
person, is not connected with the family but belongs to the public sphere. 
Families and private persons worship heroes, but they are mainly of concern 
to the community or groups of the community and are worshipped on a more 
official level than the ordinary’ dead. 26 

Furthermore, I consider the hero to be a local phenomenon. Many 
heroes are known to have been worshipped at only one location, but several 
heroes received cult at a couple of sites. The important fact for my purpose 
here is that the cult is not spread over the entire Greek territory, like that 
of the gods. Flerakles, the Dioskouroi and Asklepios are examples of heroes 
whose cult became so widespread that they must be considered as belonging 
to a different categoiy. The ancient view of these deities seems to have been 
that, even though they were once mortal men who died, they had officially 
been transformed into gods. 27 

Finally, the denomination. It is clear from the ancient evidence that often 
no sharp line was drawn between the divinities called heroes and those called 
iheoi and a hero could sometimes be called a god ( theos ) or become a god 
permanently. 28 It has been suggested that some heroes started out as gods 
originally, but that process is less clearly defined in the ancient sources. 29 


26 A further distinction between a deceased person and a hero is that the latter was known to 
appear on earth and to interfere with the living, mainly in a beneficent manner (see Hdt. 6.117; 
Hdt. 8.37-39; Paus. 1.15.3). On the ghosts of the dead interfering with the living, see Johnston 
1999, 36-81. 

27 That Herakles was more of a god than a hero seems to be the opinion of many ancient 
sources (Xen. An. 6.2.15; Isoc. Philip 33). The latest modern work on the nature of Herakles 
considers him more as a god than as a hero (see Verbanck-Pierard 1989, 43-64; Verbanck-Pierard 
1992, 85-106; Woodford 1971, 212-213). Dioskouroi: Farnell 1921, 193-228; Burkert 1985, 
212-213; Herniary 1986, 591. Asklepios: Edelstein & Edelstein 1945, 1-138; Aleshire 1989, 26 
with n. 7; Burkert 1985, 214-215; Verbanck-Pierard 2000, 301-332. 

28 The athlete Theogenes from Thasos is often called theos in the sources (most of which are 
of Roman date); see, for example, Paus. 6.11.2-9; Bernard & Salviat 1962, 594, no. 15; Bernard 
& Salviat 1967, 579, no. 26; cf. Pouilloux 1994. The Heros Iatros from Athens is designated as 
theos in IG II 2 839 (221/0 BC): heros in this case seems to have functioned more as a name or 
a title. Cf. the cases of the theos Hypodektes (JG II 2 2501) and the heros Egretes {IG II 2 2499) 
discussed below, pp. 148-149. 

29 Usener 1896, 252-273; Burkert 1985, 205-206. 
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Some characters classified as heroes according to my definition are called 
theos , as well as theos and beros, in the epigraphical and literary sources. 
These heroes are still included here, if the worship is not pan-Hellenic and 
they are considered as dead. 30 

To sum up, my definition of a hero is that he is dead and receives 
worship locally on a more official level than the ordinary dead. A hero can 
be called theos occasionally but still be a hero. From this definition, it follows 
that the heroes, as I see them, are a mixed lot, which includes mythological 
and epic characters, famous historical persons, the more anonymous war 
dead and characters known only from cult contexts. The sacrificial ritual, 
and the terminology used to describe it, do not have any direct bearing on 
whether a recipient of cult should be classified as a hero or not. 


30 Furthermore, the use of the term herns itself is not always helpful, since its meaning 
varied greatly between different contexts and periods. In Homer and Hesiod, herns is used 
for a warrior, prince or nobleman, but never for a recipient of cult (see West 1978, 190 and 
370-373; for a different opinion, see van Wees 1992, 6-8; cf. Hadzisteliou-Price 1973, 129-144; 
Hadzisteliou-Price 1979, 219-228; Antonaccio 1994, 389-410). In the Hellenistic and Roman 
periods, herns used on gravestones seems to have been an equivalent to “the departed” or “the 
deceased” (see above, p. 18, n. 18). 



Chapter I 

Terms assumed to be related to 
hero-cult rituals 


In the modern literature on hero-cults, a number of terms have been classified 
as being particularly applicable to the sacrifices to heroes. This terminology 
is said to express the specific characteristics of the rituals used in hero-cults 
and to distinguish them from the sacrifices to the gods, while at the same 
time linking the heroes to the cult of the ordinary dead. 

Among the terms chosen for a closer study in this chapter are sayapoc, 
saxapwv and [360poc;, which refer to the altars or sacrificial installations 
that were supposedly used in hero-cults. Furthermore, the verb svayi^siv 
and its three connected nouns, svayiapoc, svayiapoc; and svaynxrr)piov, will 
be investigated: these terms all refer to the sacrificial rituals. The use 
and meaning of eschara, escharon and bothros have not been extensively 
covered previously. 1 Enagizein, enagisma, enagismos and enagisterion have 
been studied by Casabona, Rudhardt and Pfister, but the specific connection 
between these terms and hero-cults merits further study. 2 

Other terms have also been considered as being particularly applicable 
to hero-cults, for example, entemnein, sphagiazein , holokautein and choai. 
These terms will be partly commented upon in Chapters II and III and have 
also been the focus of thorough investigations previously. 3 From this work, 
it is clear that the connection between these terms and hero-cults is not as 
prominent as for the terms mentioned above and that they were also used 


1 For previous studies, see, for example, Pfister 1909-12, 475-476; Stengel 1920, 15-17; 
Rudhardt 1958, 250-251. 

2 Casabona 1966, 204-210; Rudhardt 1958, 238-239 and 250-251; Pfister 1909-12, 466-480; 
cf. Robert F. 1939, 156-160 and 178-179. 

3 Entemnein and related terms: Casabona 1966, 211-229; Rudhardt 1958, 281-286; Stengel 
1910, 103-104. Sphazein and related terms: Casabona 1966, 155-196; Rudhardt 1958, 272-281; 
Stengel 1910, 92-102. Holokautein-. Rudhardt 1958, 286-287. Choai-. Casabona 1966, 279-297; 
Rudhardt 1958, 246-248; Stengel 1910, 183-185; Citron 1965, 69-70. 
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to cover the sacrificial activity in other kinds of cults than hero-cults, either 
of the gods or of the departed. 

To understand the use and meaning of a term, all the contexts in which 
it appears should be investigated. This is the lexical approach formulated 
by Benveniste, which has been employed by Casabona and Rudhardt in 
their work on Greek religious terminology and the same method has also 
been applied by Peirce in her study of iconographical representations of 
sacrifices. 4 

Casabona argues that any study of the terminology should include as 
many contexts as possible: si Von veut conserver le contact avec les realites, 
on se gardera de tonte construction qui ne reposerait pas sur une etude 
philologique aussi exhaustive que possible . 5 Casabona emphasizes that the 
terms are inseparable from the notions they convey and that their use and 
meaning develop with them. It cannot be taken for granted that the use 
and meaning of a certain term in the Classical period was the same as, for 
example, during the 2nd century AD. 

To be able to test the assumption that the terms eschara, escharon, 
bothros, enagizein , enagisma, enagismos and enagisterion were particularly 
connected with hero-cults, it is therefore necessaiy to look into all contexts 
in which these terms are found, independently of their date and character. 
This means including also sources which are substantially later than 300 BC, 
since the connection between heroes and these terms is particularly apparent 
in the post-Classical sources. 6 The investigation of the whole chronological 
span of the use of these terms is especially important, in order to define the 
validity of the information derived from later sources for conditions also in 
earlier periods and to distinguish whether the use and meaning of the terms 
had undergone any changes. 

The terms investigated in this chapter are used in sources spanning 
more than 1500 years. The inscriptions of interest here date from the 
4th centuiy BC to the 4th centuiy AD. On the whole, the epigraphical 
material is not abundant, particularly from the Archaic and Classical periods. 
It is also of relatively uniform character and there is therefore no need for a 
division into more specific groups. 

The literary material, on the other hand, is more extensive. The texts 
date from the 6th century BC and well into the Byzantine period and to be 
able to handle such a considerable period, the sources have been arranged 


4 Benveniste 1954, 251; Casabona 1966, vi; Rudhardt 1958, 3-8; Peirce 1993, 219-266. 

5 Casabona 1966, 348. 

6 The date of the sources used by Pfister (1909-12, 475-476), Stengel (1920, 15-16), Rohde 
(1925, 23 and 50, n. 53), Rudhardt (1958, 250-251) and Burkert (1985, 199 and 428, n. 4) to 
define eschara as a low and hollow altar particular for hero-cults may serve as an example. 
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in three categories depending on their date and character. The first category 
consists of sources from the Archaic to early Hellenistic periods, i.e., from 
approximately 700 down to 300 BC. The second and third categories are 
formed by literary sources dated after 300 BC, but they have been separated, 
depending on their character and aim. The second categoiy comprises 
post-300 BC sources, which use the investigated terms as something well 
understood and still relevant in contemporary society. They date from the 
3rd centuiy BC to approximately the 5th centuiy AD. The third categoiy 
partly overlaps chronologically with the second and consists of explicatory 
sources, which aim at explaining a term or concept, such as the lexica, 
the scholia and the commentators on earlier texts. The work of the ancient 
lexicographers and commentators is mainly later than the 5th centuiy AD 
and some of the sources are as late as the 13th century AD. 7 The scholia 
are notoriously difficult to date, even for experts; although some of their 
contents may go back to the Classical period, they are mainly preserved in 
the Byzantine editions, after having passed through the Roman abbreviations 
of the Hellenistic hypomnemala . 8 


1. Eschara and escharon 

The word eschara has a variety of meanings. The LSJ gives the follow¬ 
ing explanations: 9 (i) hearth, fireplace, pan of coals, brazier, watch-fires, 
(ii) sacrificial hearth (hollowed out of the ground and so distinguished from 
homos, structural altar; used especially in hero-worship), frequently used 
generally, altar of burnt-offering, (iii) fire-stick, (iv) platform, stand, basis; 
grating, (v) scab, eschar, on a wound caused by burning or otherwise, (vi) in 
the plural, parts of the female sexual organs. 10 In the LSJ supplement of 
1996, the religious connotations of the term have been played down. The 
explanations given here are, on the one hand, a place for the fire, from 
which was derived the meanings “hollow scab”, “hollowed-out wood” and 
“external female genitals”, and, on the other, a container for fire, brazier and 
fire-basket (not clearly distinguished from the sense “altar”), from which was 


7 Harpokration and Pollux date from the 2nd century AD. For the dates of these sources, 
see OCD 3 s.w. etymologica, glossa, Harpokration, Pollux, Hesychius, Photius, Suda , Eustathius, 
Lexica Segueriana. 

8 On the difficulties of dating scholia, see Smith 1981; Erbse 1965, 2723-2725; McNamee 
1995; Dear 1931; OCD i s.v. scholia. 

9 LSJ s.v. ea/apcx. There are some variants, which have partly the same meaning (cf. LSJ for 
references): ea/apiov (diminutive of eschara), eayapi:; (brazier) and its diminutive eayapiSiov. 

10 Eschara also seems to be a type of fish (sole?) or sea-food; see Archippos fr. 24 (PCG II, 
1991), 5th century BC. 
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derived the meanings “grid” and “lattice-work ”. 11 Escharon is explained as 
“a place for a hearth” (LSJ s.v.). 

Although the explanations presented above may seem highly diverse, 
two common features can be distinguished . 12 In the first place, fire is closely 
related to an eschara, whether it is a religious installation where sacrifices 
are burnt , 13 a part of the equipment made out of wood for making a fire , 14 a 
scab on a wound which has been cauterized to facilitate healing 15 or simply 
a burn injuiy . 16 Secondly, in most meanings of the term, there can be found 
an indication of an eschara being hollow or surrounding something. The 
hearth and brazier are by their nature hollow, an altar may have a sunken 
area on top, the wooden board used for making the fire has a hole in it , 17 
and as a medical term eschara can signify a hollow wound on the body . 18 

The use of eschara in a religious context is not too frequent and the term 
is, in fact, mainly found in the medical literature . 19 In the modern scholarly 
literature, the term has been particularly connected with the heroes, the dead 
and the chthonian divinities . 20 In these contexts, the term is explained as 
an altar used in their cult and it is frequently contrasted with homos , the 
altar for Olympian sacrifices. An eschara is thought to have had a particular 
appearance, being low, shaped like a mound and/or hollow, in contrast to a 


11 LSJ , Second supplement (1996), s.v. ea/dpa; cf. Chadwick 1986; Chadwick 1996, 111-115. 

12 Chadwick 1986, 515-523, finds that the meanings diverge widely with no obvious link 
between them. He argues that the original sense of the word was “fire-place", which was later 
extended to include the fire-basket, when such a construction had come into use. After this 
development, eschara came to be distinct from the hearth, designated by hestia. 

13 Ar. Av. 1232. 

14 Theophr. Hist. pi. 5.9.7. 

15 Arist. \Pr] 863a; cf. the English term “eschar". 

16 Hippoc. Art. 11.30 and 70; Plato fr. 200, line 4 ( PCG VII, 1989). 

17 Theophr. Hist. pi. 5.9.7. 

18 Ammonios FGrHist 361 F lb. The form escharios can refer to the construction surrounding 
a boat, when it is lowered into the water (Ath. 5.204c). This latter term can also mean “platform” 
(Diod. Sic. 20.91.2). The connection between eschara and wooden constructions will be further 
discussed below in the section on the epigraphical evidence. 

19 For example, Hippokrates and the Corpus Hippocraticum (Art. 11.30, 11.40, 11.60 and 
11.70; cf. Kuhn & Fleischer 1989, s.v. ea/dpr]) and predominantly in Roman or later medical 
sources, such as Dioscorides Pedanius (1st century AD), Galenos, Pseudo-Galenos and Aretaios 
(2nd century AD), Aetios and Nonnos (6th century AD), Paulos (7th century AD) and the 
Hippiatrica (9th century AD); cf. Durling 1993, s.v. ea/dpa and related terms. The non-medical 
use is generally rare. 

20 Deneken 1886-90, 2496-2501; Pfister 1909-12, 475-476; Foucart 1918, 97; Stengel 1920, 15; 
Rohde 1925, 23; Robert F. 1939, 185-187; Rudhardt 1958, 129; Nilsson 1967, 78; Burkert 
1985, 199; Burkert 1983, 9, n. 41. 



Eschara and escharon 


27 


bomos, which has been considered as being high and well-built . 21 The use 
of the term eschara for the altar has also been taken as a sign that specific 
rituals took place in hero-cults, as well as in chthonian cults in general, for 
example, the pouring of the blood of the animal slaughtered into a hole in 
the ground and the burning of the entire sacrificial victim . 22 At the same 
time, it has been noted that the distinctions between eschara and bomos, 
both concerning the appearance and the rituals for which they were used, 
were not always accurately observed . 23 The term eschara could be used 
for bomos and in particular for the upper, sunken part of a bomos. 2 ' The 
variations in the meaning of the term eschara (a particular kind of altar used 
for the heroes and the chthonians, as well as an equivalent of bomos or 
simply a hearth used for sacrifices) have led some scholars to question the 
distinctions between eschara and bomos and even to suggest that eschara 
should be avoided altogether, owing to its lack of clarity . 25 

Eschara is commented upon in most studies touching upon Greek 
religion. The term is usually discussed in connection with heroes and 
chthonian cults in general and considered as adequately understood and 
documented. In general, it can be said that there is at present a consensus on 
a distinction between eschara and bomos as two different kinds of altars, each 
with a particular appearance and each used for different kinds of divinities 
and rituals, although there is an awareness of the evidence arguing against 
such a division . 26 

1.1. Epigraphical sources 

1.1.1. Eschara 

The term eschara is commonly found in the inscriptions, but it is not 
immediately obvious what kind of object is meant . 27 Is it the altar on which 


21 Deneken 1886-90, 2496-2501; Pfister 1909-12, 474-476; Stengel 1920, 15-16; Rohde 
1925, 23; Robert F. 1939, 185-189; Yavis 1949, 93-94; Rudhardt 1958, 238-239 and 250-251; 
Nilsson 1967, 78; Burkert 1985, 199; Burkert 1983, 9, n. 41. 

22 Stengel 1920, 15-16; Rohde 1925, 23. 

23 Deneken 1886-90, 2498-2501; Pfister 1909-12, 476; Stengel 1920, 16. 

24 Reisch 1907, 614-617; Stengel 1920, 15-16; Robert F. 1939, 185-189; Nilsson 1967, 78. 

25 Van Straten 1974, 174 and 185-187; van Straten 1995, 165-167; Reisch, 1907, 6l6; Stengel 
1920, 16. 

26 The literary definitions of eschara have been used to identify them in the archaeological 
and iconographical material. I have dealt with parts of that evidence elsewhere (Ekroth 1998 
and Ekroth 2001) and I hope to treat it more fully in the future. For the iconographical material, 
see also van Straten 1974 and van Straten 1995, 165-167. 

27 The terms escharidion, escharion and escharis are also found in the inscriptions, but the 
meaning seems to be confined to small censers or incense-burners (see Hellmann 1992, 73). 
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the sacrifice was performed or the brazier or grill on which some or all 
the meat was prepared afteiwards? Only a small number of the escharai 
mentioned in the inscriptions can be interpreted as being altars, but the 
interpretation is complicated by the fact that a hearth, too, could be used 
for sacrifices. 28 

The majority of the escharai mentioned in the inscriptions are found 
in the temple inventories from Athens and Delos dating from around the 
mid-4th to the end of the 2nd century BC. Frequently, the escharai are listed 
with other kinds of metal objects and specified as being of bronze, iron or 
even silver. 29 A silver eschara was probably not used as a simple hearth but 
may rather have been an incense-burner. 30 It is possible that all the bronze 
and iron escharai were portable hearths. 31 In some instances, the context 
seems to be connected especially with dining, since in the same section 
of the inscription are mentioned cooking-pots, meat-hooks, spits, vessels 
for preparing sausages, trays, buckets, kraters, jugs, wine-ladles, strainers, 
drinking-vessels, couches, lamps, stands, etc. 32 A few of these escharai 
are specified as psy&Xr) and cakocrtpocpo?, the latter, according to the LSJ, 
meaning something which rotates. 33 These escharai are best interpreted as 
grills equipped with an arrangement for placing and rotating the spits and 
thus facilitating the grilling of the meat, like a modern Greek gyros or a 


28 For example, the sacrifice by Eumaios on the household hearth in Od. 14.420. 

29 Escharai of bronze, 4th century: IG II 2 120, 46; 1414, 41; 1416, 8; 1424a, 260; 1425, 364; 
1440, 53; 1640, 33-34; ID 104-12, 115-116; probably also IG II 2 1638, 59; 1639, 1; ID 104, 133; 
104-10, 10; 3rd century: IG XI:2 161 B, 124; 199 B, 76; probably also IG XI:2 164B, 12 and 36; 
199 B, 89; 2nd century: ID 1416A, col. I, 14; 1417 B, col. I, 11; 1442 A, 81; 1452 A, 14; probably ID 
439b, 16; 442 B, 173; 443 Bb, 96; 444 B, 11; 457, 22; 1400, 5; 1409 Be, col. II, 28. Eschara of silver, 
4th century: IG II 2 1492, 70. Escharai of iron, 3rd century: IG XI:2 161 B, 128; 199 B, 79; 219 B, 74. 
The inventories from Brauron also mention escharai (see Peppas-Delmousou 1988, 336). These 
were probably simple braziers or grills, since they remained at Brauron, when the more valuable 
objects were moved to Athens. An eschara worth two obols (presumably a piece of household 
equipment made of terracotta) is mentioned in the Attic stelai, see Amyx 1958, 229-231, Stele III, 
line 9; Pritchett 1953, 262. 

30 IG II 2 1492, 70, eschara of silver. Cf. the silver thymiaterion or escharis, a votive gift by 
Boulomaga, mentioned in five Delian accounts from the 3rd century BC: IG XI:2 203 B, 44; 219 B, 
52-53; 199 B, 16; 194, 4; ID 1401 a-b, 3-5. 

31 Hellmann 1992, 77, interprets all the metal escharai in the Delos inscriptions as braziers or 
pans of coal. 

32 Escharai occurring in a context with dining equipment: IG II 2 1416, 8; 1638, 68; 1639, 1; 
1640, 31 and 33-34; ID 104, 143; 104-10, 10; 104-11B, 35; 104-12, 114, all 4th century. In ID 
461 Bb, 52 (2nd century), [eschlara is probably wrongly restored (see Linders 1994, 76, n. 29). 

33 IG II 2 1638, 68; 1639, 9; 1640, 31; ID 104, 142; 104-10, 10; 104-1 IB, 35; 104-12, 114; all 
4th century; cf. the poAu|35oxpon:EUTou. lead frames on which a spit turns, mentioned by Poll. 
Onom. 10.96 (Bethe 1900-31). Chadwick (1986, 521), suggests that autostrophos possibly meant 
that the fire-basket was hinged so that the ashes could be tipped out without moving the base 
of the eschara. 
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shwarma of the Middle East. None of the escharai listed in these temple 
inventories can be interpreted as having functioned solely as altars. 

The escharai found in the temple inventories, which form the bulk of 
the occurrences of the term in the epigraphical evidence, seem to have 
been used as hearths or grills and were in most cases movable. Some 
of these may have been employed for sacrifices, but it seems most likely 
that they were used for the preparation of food. Before moving on to the 
escharai with a stronger sacrificial connection, it should be mentioned that 
a completely different meaning of the term is also found in the inscriptions. 
Eschara could mean simply a grating, with no connection with fire. This 
seems to be the meaning of the term in an inscription from Epidauros 
dating to c. 370 BC. 34 These escharai appear to have been connected 
with the subterranean waterworks and were located in the drains of the 
water-tanks for cleaning purposes. Another non-religious use of eschara is 
found in an early 3rd-century inscription recording the monthly pay-outs 
by the temple of Apollon on Delos. 35 Here it is mentioned that a certain 
Theodemos is paid one drachma and three obols for having made an eschara 
of wood, an amount equivalent to one day’s work. A hearth or altar of 
wood seems unlikely, since the fire would have consumed the eschara , 36 
Treheux suggested that the wood referred to was a base or the feet of an 
eschara of terracotta or of metal, while Hellmann interpreted the eschara 
as not connected with fire at all, but as some kind of chariot used for the 
transportation of stone. 37 

Few escharai mentioned in the inscriptions can be interpreted as being 
altars and even fewer show any connection with hero-cults. The first and 
clearest case of an eschara being connected with hero-cults, as well as 
referring to an altar or a sacrificial installation, is an inscription from Porto 
Raphti, Attica (Fig. 1). It consists of a stone-slab inscribed 'HpaxXstSov 
sa)(apa and is dated to the 4th century BC. 38 The topmost part with the 
inscription is smooth, while the lower two-thirds are rough. The stone itself 


34 Peek 1969, 48, no. 52, lines 15 and 16 = SEG 24, 1969, 277 (re-edition of IG IV 2 118A); for 
commentary, see Mitsos 1967, 15. 

35 70X1:2 203 A, 33. 

36 ID 1417A, col. I. 76 (156/5 BC) lists a (3opov c^Avov among the inventories of the 
Thesmophorion, but it is perhaps best interpreted as meaning “wooden base” rather than an altar. 
However, Paus. 9-3.7 mentions that at the Daidala festival in Boiotia, a bomos was constructed 
of wooden blocks shaped and fitted together like stones. This altar was subsequently burnt. 

37 Treheux 1952, 564-566; Hellmann 1992, 73 and 77, with n. 22. For eschara or escharis as a 
sledge for the transportation of stones, see IG XI:2 203 B, 97 and IG II 2 1673, 63, cf. discussion 
by Clinton 1971, 102; Raepsaet 1984; Orlandos 1968, 21, n. 15. 

38 IG II 2 4977; Rhousopoulos 1862, 83, no. 84. The stone is 0.49 m high, 0.21 m wide and 
0.07 m thick. 
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Fig. 1. Horns from Porto Raphti, Attica, bearing the 
inscription 'HpaxAeiScov Eoyapa, 4th century BC, IG 
II 2 4977. Drawing after Rhousopoulos 1862, 83, no. 84. 


is too small to be an altar, but the treatment, as well as the dimensions, 
confirm that it is a hows. Nothing is known of the find circumstances. The 
stone may have delimited a sacred area where the eschara was located. 39 
Perhaps the eschara consisted only of a heap of ashes on the ground and 
had to be marked by the stone, owing to its inconspicuous appearance. 40 
Nothing further is known of the cult of the Herakleidai at this particular 
location, but they received what seem to have been regular thysia sacrifices, 
followed by dining, in both the Thorikos and the Erchia calendars, and they 
are also known from other locations in Attica. 41 


39 Cf. the two 4th-century stelai inscribed Apcpiapao ApcpiAoyo and Tcnarjc; placed against the 
smaller altar (5th century) in the Amphiareion at Oropos, IG VII 421; Leonardos 1917, 39-40, 
no. 91, figs. 1-2; Petrakos 1968, 67-68, 96-98, and pi. 19. 

40 A small shrine found below the terrace of the Middle Stoa in the Athenian Agora was 
marked only by horoi before being fenced in (see Lalonde 1980, 97-105); cf. the four horoi 
of the Tritopatreion in the Kerameikos (Bruckner 1910, 102-104; Kiibler 1973, 189-193; Knigge 
1974, 191-192). 

41 Thorikos: Daux 1983, 153, line 36; for the reading 'HpaxXslSIau; teAeov], see Parker 1984, 59- 
Erchia: IS 18, col. II, 42-44. For the Herakleidai at Axione and elsewhere in Attica, see Kearns 
1989, 166-167. 
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An eschara, as well as a homos, are mentioned in an inscription from 
Kos recording the testamentary foundation by a certain Diomedon, dated 
from the late 4th to the early 3rd century BC . 42 The object of worship was 
Herakles, with the additional name Diomedonteios. In lines 120-130, there is 
a small inventoiy of the sanctuary, in which the founder Diomedon informs 
us that “he dedicated two lamp-stands, two lamps of bronze with seven 
flames, a square eschara, a krater, a rug, a table, five gilt wreaths for the 
statues, two clubs, three gilt incense-burners and one couch, so that all the 
holy things will belong to Herakles, as well as a base for the couch and a 
trencher ( kyklon ) of bronze ”. 43 Farnell suggested that this cult had two kinds 
of altars, a homos and an eschara, which would reflect the duality of the cult 
of Herakles as being both a god and a hero . 44 This seems unlikely, since 
the eschara is mentioned among the inventories and the homos only in the 
section in which the regulations of the sacrifices to Herakles, Hebe, Hera, 
Dionysos, Aphrodite and the Moirai are specified (lines 25-36). The objects 
listed with the eschara could have been used by the worshippers when 
banqueting. However, Herakles receiving food and drink also formed a part 
of both his cult and his iconography . 45 Since the inventories are specifically 
dedicated to Herakles, the eschara is more likely to have been a grill or an 
incense-burner, which was part of the theoxenia equipment for Herakles, 
than an altar . 46 

The remaining cases of eschara are not connected with heroes, but 
with gods. The first case concerns a group of inscriptions from Lindos, 
Rhodes, dated from the late 5th to the 3rd century BC . 47 They were found 
cut into the rock, downhill from the acropolis towards the main port. Some 
of the inscriptions are located near a small naiskos or temple, 9-20 x 5.35 m, 
dated to around 700 BC on the basis of potteiy evidence . 48 Of a total of 
40 inscriptions, 21 contain the expression Tipoa/apcucn; Guala . 49 Blinkenberg 


42 LS 177 = Laum 1914, vol. 2, no. 45; cf. Sherwin-White 1977, 210-213. The inscription 
falls into three parts of various dates: (1) lines 1-55, c. 325-300, (2) lines 56-68, c. 300 and 
(3) lines 69-159, c. 280 (see Sherwin-White 1977, 210, n. 21). 

43 For kyklon (line 130) meaning “trencher”, cf. ISA 50, 32. 

44 Farnell 1921, 122. 

45 This aspect of the cult of Herakles is discussed by Verbanck-Pierard 1992, 85-106. 

46 Jameson 1994a, esp. 42-43. 

47 Blinkenberg 1941, 899-946, nos. 580-619; some examples were published in IG XII:1 
791-804. 

48 Blinkenberg 1941, 897-903, stated that among the finds was pottery dating from the PG 
period to the 7th century, a Cypriote limestone figurine and other figurines dating to the 
6th century. A re-study of the pottery by Sorensen & Pentz 1992, 57, shows that only a few 
sherds can be safely dated to the PG or Geometric periods; cf. Dyggve I960, 462. 

49 Blinkenberg 1941 , proscharaios thysia: nos. 581, 582, 584-586, 592, 593, 595-597, 600, 601, 
605-608 and 610-614. 
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took proscharaios to be a Dorian contraction of upo tote; sayapou; and 
interpreted the meaning as a thysia taking place in front of the eschara, which 
he understood as a simple altar constructed for the particular occasion. 50 
Some of the instances of proscharaios thysia are labelled boukopia or 
theodaisia: Blinkenberg suggested that the terms referred to sacrifices of 
cattle or of meals and named the area of the inscriptions the Boukopion. 51 
Blinkenberg further argued that the divinity worshipped was Athena, who 
received burnt animal sacrifices at the Boukopion and, in accordance with 
the literary tradition, unburnt, bloodless offerings on the acropolis. 52 

According to Blinkenberg’s interpretation, the Lindian inscriptions could 
be taken as evidence for the use of eschara meaning an altar in the 
epigraphical record. However, there are complications. The rock near some 
of the inscriptions was flat and suitable for the slaughter of animals, but 
in other cases there was no suitable area nearby for that kind of activity. 53 
Furthermore, the specification that a sacrifice is to take place in front of the 
altar is both puzzling and unusual. 54 

Recently a new inscription was discovered in the same area. 55 The pub¬ 
lisher Kostomitsopoulos agreed with Blinkenberg that proscharaios thysia 
could be interpreted as a sacrifice taking place before the eschara and 
that eschara in this context would mean an altar on which offerings were 
burnt. The meaning of the expression proscharaios thysia would then be a 
sacrifice performed in front of the altar for burnt-offerings, i.e., a non-burnt 
sacrifice, and be an example of the Rhodian tradition of apyra hiera, the 
unburnt, vegetal offerings mentioned by the literary sources (see n. 52). 
Kostomitsopoulos found this explanation unsatisfactoiy for several reasons, 
not least the ritual implications, and suggested instead that proscharaios may 


50 Blinkenberg 1941, 908; cf. SIG 2 no. 626, n. 2. 

51 Blinkenberg 1941, 907-909, proscharaios thysia boukopia-. nos. 581, 585, 586, 600, 601, 
606, 608, 610, 611 and 614; proscharaios thysia theodaisia-. nos. 582, 584, 593, 595-597, 605, 607 
and 613. A thysia proscharaios oil boukopia is also found, no. 612, as well as the combinations 
proscharaios boukopia , nos. 583, 599 and 602 and proscharaios theodaisia, no. 604. For 
theodaisia, related to theoxenia, and usually connected with Herakles and Dionysos, see Nilsson 
1906, 279-280; Jameson 1994a, 36, n. 5. 

52 Blinkenberg 1941, 904-906; Athena is mentioned in inscription no. 615 and possibly also in 
no. 6l6. Literary evidence for unburnt sacrifices to Athena of Rhodes: Pind. Ol. 7.40-49; Diod. 
Sic. 5.56.5-6; Philostr. Imag. 2.27 3. Dyggve I960, 174-180, rejected Blinkenberg’s theory, since 
ashes and animal bones were found on the acropolis. 

53 Blinkenberg 1941, 907-908. 

54 Blinkenberg drew parallels with probomios sacrifices, see LSS 115A, lines 6l, 67 and 68, 
and Eur. Ion 376. Probomios can refer both to a sacrifice in front of the altar and to a preliminary 
sacrifice; cf. LSJ s.v. 

55 Kostomitsopoulos 1988, 122-128 = SEG 38, 1988, 788: npo(a)x&pouo((;) npaxapyou Guata 
ou (3oxotua; dated to c. 350 BC. 
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have no connection at all with eschara. Proscharaios could be temporal 
instead of modal and refer to the circumstance that the ritual was performed 
on the Prosehaireteria or Procharisteria, a day at the end of the winter when 
the crops were beginning to grow and sacrifices were performed to Athena 
and Kore. 56 However, the Proschaireteria or Procharisteria seems to be 
known only from Athens and the sources mentioning this festival indicate 
a particular connection with the religious situation in Attica. 57 If Kostomit- 
sopoulos’ explanation of the proscharaios inscriptions is to be followed, 
we have to assume that this Ionian festival was also performed on Dorian 
Rhodes. Therefore, in spite of the ritual oddity of a sacrifice before an altar, 
proscharaios is perhaps to be interpreted as referring to some kind of eschara 
in the sense of altar, rather than to a festival. 

An eschara of Dionysos is mentioned in four Attic ephebic inscriptions, 
ranging from 127/6 to 107/6 BC. 58 The context in which the eschara occurs 
differs slightly between the four inscriptions. According to IG II 2 1006, the 
ephebes brought Dionysos from the eschara to the theatre by torchlight, 
Eiorjyayov 5s [x]a! tov Aiovuaov ano xfj? sayapac; T ° Qsaxpov psxa eponot;, 
sent a bull to the Dionysia festival and sacrificed it at the shrine at the time 
of the procession, sGuaav sv [t]6)i ispok xfji iropurji. The inscription from 
107/6 BC (IG II 2 1011, 11-12) states that the ephebes sacrificed (thysantes) 
to the god before conducting him from the eschara and that they also 
consecrated a phiale worth 100 drs. 

This eschara seems to have been a well-known feature in the cult of 
Dionysos, since Alkiphron has Menander exclaim in a letter “May it be my 
lot always to be crowned with a wreath of Attic ivy and every year to raise 
my voice in honour of Dionysos of the Hearth”. 59 

The procession, eisagoge, mentioned in the inscriptions was connected 
with the City Dionysia and seems to have preceded the actual festival, which 
began with a pompe. 60 The statue of Dionysos Eleuthereus was brought 
from his temple at the theatre, on the south slope of the Acropolis, to a 
small shrine near the Academy/’ 1 The eschara has usually been thought to 


56 Kostomitsopoulos 1988, 125-126; Suda s.v. 7tpocj)(oupr)TYjp(.ai and s.v. Ttpo/apururpia (Adler 
1928-35, n 2851 and 2928); cf. Harp. s.v. 7tpoaxoaprprjpia (Dindorf 1853). Kostomitsopoulos 
assigns the small shrine to Athena. 

57 Deubner 1969, 17; Parker 1996, 303; cf. Harp. s.v. 7tpoa)(ouprprjp(.o( (Dindorf 1853). 

58 Reinmuth 1955, 228, line 15, supplementing IG II 2 1032 (127/6 BC); IG II 2 1006, 12-13 
(123/2 BC); IG II 2 1008, 15 (119/8 BC); IG II 2 1011, 11 (107/6 BC). 

59 4.18.16: tov eti’ ea/dpac; upvfjaai xoru’ etoc; Aiovuaov (transl. by Benner & Fobes 1949). 

60 Deubner 1969, 139-141; Pickard-Cambridge 1968, 59-61; Sourvinou-Inwood 1994, 270. 
Pelekidis 1962, 239-246, however, suggested that the procession took place at the Lenaia. 

6 1 Mentioned by Paus. 1.29.2. For a proposed location of this shrine on the road to the 
Academy, see Clairmont 1983, 30 and fig. 1. 
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have been situated in this sanctuary and the sacrifices mentioned in IG II 2 
1011 must have taken place here before the god was brought back to the 
theatre again. 62 Recently, it has been suggested that the eschara mentioned 
in the inscriptions should be identified with a low altar near the altar of 
the Twelve Gods in the Athenian Agora, which has been considered as 
being a typical eschara, owing to its low height. 63 This altar was built 
at the end of the 6th century BC and its construction has been linked to 
changes in the ritual scheme of the City Dionysia during the same period. 64 
According to the excavators, the altar went out of use in the Hellenistic period 
and could therefore theoretically be equated with the eschara of Dionysos 
mentioned in the late-2nd-century BC inscriptions. However, a new analysis 
of the stratigraphy in the area between the low altar and the altar of the 
Twelve Gods indicates that the northern part of the low altar, which is 
not preserved, was overlaid in c. 430-420 BC by a wall. 65 This seems to 
exclude the possibility of the low altar still being visible and in use in the 
2nd centuiy BC. 66 

In any case, judging from the inscriptions, it is clear that the term eschara 
in this context refers to an altar, used for sacrifices, which was probably 
located in a sanctuaiy. The term for the sacrificial activity in IG II 2 1011 is 
thyein and there is no reason to assume that these sacrifices did not include 
ritual dining before the ephebes brought Dionysos back to the city for the 
actual festival. 67 


62 Deubner 1969, 141. Nilsson 1951, 212-213, argued that the eisagoge referred to the bringing 
of the god by the ephebes from his temple by the theatre into the orchestra. The sacrifices 
mentioned in IG II 2 1006, 12, on the other hand, were performed in the sanctuary by the theatre 
in connection with the pompe. 

63 Sourvinou-Inwood 1994, 281-285. Kolb 1981, 44, proposed that the altar in the Agora 
belonged to Dionysos Lenaios. For the altar, see Thompson 1953, 43-46; Thompson & 
Wycherley 1972, 132; Gadbery 1992, 467-469; Ekroth 1998, 119-120. There is no compelling 
reason to label this altar an eschara simply on account of the lack of height (see the discussion 
below on the literary evidence for eschara). 

64 Sourvinou-Inwood 1994, 280-285 and 287-288. 

65 Gadbery 1992, 456, fig. 8, section D-D, 464, n. 41 and 475, pottery lot 380. The northern 
part of the low altar and its enclosure were perhaps removed when this wall was constructed. 
The wall was built entirely of fragments of re-used poros, which have been thought to have 
originated from the original altar of the Twelve Gods (see Crosby 1949, 95) but which may stem 
from the dismantled low altar. 

66 Cf. Mikalson 1998, 246-247, on the question whether these ephebic inscriptions reflect the 
5th-century Dionysia or the conditions of the Hellenistic period. 

67 Gow 1912, 237-238, and Ridgeway 1912, 138, connected the eschara with heroes and 
traced a reminiscence of hero-cult in the Attic theatre, since Dionysos is called herns in a cult 
hymn cited by Plut. Quaest. Graec. 299b. This passage is far from uncontroversial (see Brown 
1982, 305-314, for the latest review of previous scholarship on the “heros Dionysos”). Brown 
concludes that there must have been some error in the transmission of the text. 
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A fragmentary inscription dating to c. 200 BC from Priene concerning 

the sale of the priesthood of Poseidon Helikonios mentions a [-lsp]av 

sa)(a[pav-], unfortunately without sufficient context to establish more 

precisely what kind of eschara this was. 68 The restoration of eschara is quite 
certain, but the word preceding it does not necessarily have to be Ispav. If 
the restoration of the eschara as sacred is correct, it is possible that the term 
refers to an altar. 69 However, the eschara could have been a part of the 
kitchen facilities of the sanctuary of Poseidon, as seems to have been the case 
in a fragmentary inscription from Smyrna dating from the late 2nd to the early 
3rd century AD. 70 This text deals with the construction or repair of a hieron , 
probably belonging to a cultic association. A paysipsiov is mentioned, as 
well as an amount of lead, maybe to repair the roof, and finally an eschara 
(line 9). Louis Robert interpreted the eschara as a low altar to be used for 
sacrifices to chthonian divinities. 71 Since the stone is damaged, we cannot 
know for certain, but since a mageireion is mentioned, it is more plausible 
that the eschara was a regular grill, housed in the kitchen where the sacrificial 
meals were prepared, rather than an altar. 

From this review of the epigraphical evidence it is clear that the term 
eschara was mainly used to designate a hearth or a grill, often portable and 
made of metal. Only a handful of the escharai mentioned can be interpreted 
as altars of a permanent kind. They form a small and dispersed group 
belonging to a range of deities: the Herakleidai and Dionysos, and possibly 
Athena and Poseidon. The Herakleidon eschara inscription is interesting for 
several reasons. It is the only evidence for a connection between heroes 
and escharai in the epigraphical record. Furthermore, the inscription is the 
earliest epigraphical mention of an eschara likely to refer to some kind of 
altar or sacrificial installation (4th century BC), since the interpretation of the 
Lindian rock-cut inscriptions as alluding to escharai remains doubtful. 

These escharai/ altars also had different appearances. That of the 
Herakleidai was perhaps simply an ash-heap marked by a looms, while the 
eschara of Dionysos was placed in a sanctuary and may have been more 
monumental. If the inscriptions at the Lindian acropolis refer to escharai, 
these consisted of the bare rock or were constructed of loose stones for the 
occasion. 


68 Hiller von Gaertringen 1906, no. 202:8, line 37. 

69 According to Kleidemos (FGrHist 323 F 1), Poseidon Helikonios had an eschara at Agrai, 
Athens. 

70 Petzl 1987, no. 737, line 9; Robert L. 1939, 193-197, no. 10, line 9. 

71 Robert L. 1939, 194. 
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1.1.2. Escharon 

The term so)(ap«v occurs only in inscriptions from Delos, a total number of 
13 cases, dating from the early 3rd to the mid-2nd century BC. 72 Fernand 
Robert argued that escharon was to be understood as a large eschara, 73 The 
word is usually explained, owing to the value of the locative suffix -uv, as 
being a place where an eschara is to be found or housed. 74 The escharones 
must be understood as rooms or buildings, owing to the constructions or 
restorations mentioned in the inscriptions. Roofs were built with reeds or 
tiles, new doors were installed and the area was occasionally cleaned. 75 An 
escharon must have contained some kind of hearth or fire, eschara, which 
could have been used for sacrifices, but also for preparing meals either in 
religious or more profane contexts. 

Most of the escharones mentioned in the inscriptions cannot be connec¬ 
ted with any particular building or sanctuary. Those which are identified or 
for which it is possible to suggest an identification, are found at different 
locations: the Archegesion, the Dioskourion and the Sarapeion C (see Ta¬ 
ble l). 76 Of major interest is the escharon situated in the Archegesion, since 
this was the sanctuary of a hero, Archegetes or Anios. IG XL2 156 A, 23-24 
(early 3rd century), mentions the construction of the wall of the escharon in 
the temenos of Archegetes (otxo5op.]r)oavTi tov xot)(o[v t]o0 xoO 

sv xck Tspsvsi toO ApyrjysTou). 77 

The excavation of the Archegesion has revealed that the sanctuary 
consisted of two structures: to the west, a walled, rectangular courtyard 
with a peristyle, in the centre of which was found a heap of ashes, and 
to the east, an oblong building divided into a series of rooms (Fig. 2). 78 The 


72 70X1:2 144 A, 61, 96 and 99; 156 A, 23; 199 A, 103; 287 A, 76; ID 409 A, 12; 440 A, 82; 1400, 4; 
1409Ba, col. II, 26; 1416A, col. I, 36; 1417B, col. I, 37; 1452A, 29. 

73 Robert F. 1939. 190; Robert F. 1952, 48. 

74 Cf. LSJ s.v.; Hellmann 1992, 76; Roux 1979, 115, with n. 25 on the locative suffix -tov; 
Schulhof (1908, 39-40) argued that, judging by the context, escharon must be a building or 
a part of a building, but that it was possible that escharon was a type of scaffolding with no 
connection with a hearth; cf. IG II 2 1672, 308, eayapsiov, and the discussion of eschara in the 
sense of a wooden construction, supra, p. 29, n. 37. 

75 Roof tiles or reeds for an escharon: ID 440 A, 82; IG XI:2 144 A, 6l; new doors: ID 409 A, 12; 
cleaning: IG XI:2 287 A, 76; cf. Hellmann 1992, 76. 

76 For the Archegesion and the Dioskourion, see below. Sarapeion C: ID 1416A, col. I, 36; 
1417 B, col. I, 37; 1452 A, 29- For the suggestion of the location of the escharon in this sanctuary, 
see Vallois 1944, 88-92; cf. Roussel 1916, plan III, building Z. 

77 For the restoration by Ph. H. Davis, see Hellmann 1992, 73. 

78 Robert F. 1953, 13-23; Daux 1962, 959-963; Daux 1963ft, 862-869; Bruneau 1970, 424-426; 
Kuhn 1985, 227-232; Guide de Delos 3 1983, 200-201, no. 74; Ekroth 1998, 120-121. For the 
inscribed sherds from the sanctuary, some carrying the inscriptions Ap/iyfETTi or Apy(r)yETou), 
see ID 35. The first phase of the sanctuary dates to c. 600 BC: both structures were extended 
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Table 1 

Instances of eschara and escharon in the epigraphical sources. 


Term 

Recipient 

Source 

Date 

saxapa 

Herakleidai, Attica 

IG II 2 4977 

4th century BC 

sayapa? 

Poseidon Helikonios, 
Priene 

Hiller von Gaertringen 

1906, no. 202:8, 37 

c. 200 BC 

sax&pa 

Dionysos, Athens 

Reinmuth 1955, 228, 
line 15 

127/6 BC 

sax&pa 

Dionysos, Athens 

IG II 2 1006, 12 

123/2 BC 

sax&poe 

Dionysos, Athens 

IG II 2 1008, 15 

119/8 BC 

sax&pa 

Dionysos, Athens 

IG II 2 1011, 11 

107/6 BC 

TCpoaxotpaiog 

(saxapa?) 

Athena at Lindos, 
Rhodes 

Blinkenberg 1941, 899-900 
(for the nos. see p. 32, n. 51) 

Late 5th to early 

3rd century BC 

sax aptov 

Archegetes, Delos 

IG XI:2 156 A, 23 

Early 3rd century BC 

sax apcov 

Dioskouroi, Delos 

IG X1:2 144 A, 61 

303 BC 

sax apcov 

Sarapis, Delos 

ID 1416A, col. I. 36 

157/6-156/5 BC 

soxoepcov 

Sarapis, Delos 

ID 1417 B, col. I. 37 

157/6-156/5 BC 

soxapcov 

Sarapis, Delos 

ID 1452 A, 29 

c. 140 BC 


Eschara has been included only when it is possible that the term refers to an altar. Instances of 
escharon in which the recipient is unknown have not been included. 


ash-heap, usually interpreted as an ash-altar, has generally been identified as 
the escharon, 79 The functions of the two structures are difficult to discern in 
detail, since the sanctuary awaits its full publication. Animal sacrifices may 
have taken place in the courtyard with the ash-altar, where the worshippers 
could have watched the rituals from the peristyle. 80 Apart from the ash-heap, 
a rectangular construction in the western part of the courtyard may also 
have served as an altar or a bench for the deposition of votives or of food 
offerings, or perhaps for the carving of meat. 81 Since the rooms in the 
oblong building were equipped with drains for cleaning the floors, they were 


in the early to middle 5th century and underwent further changes in the Hellenistic and Roman 
periods. 

79 Robert F. 1953, 22; Bruneau 1970, 424; Hellmann 1992, 76. The date of the ash-altar is 
difficult to ascertain, but it seems to have been late Hellenistic or rather Roman (see Bruneau 
1970, 424; Daux 19636, 865). 

80 Kuhn 1985, 229-232; sheep bones were found in the ashes (see Bruneau 1970, 428). A 
banquet relief dedicated to Anios shows the reclining hero being approached by a man and his 
servant leading a ram (see van Straten 1995, R154; Bruneau 1970, 428, pi. 5:2; for the inscription, 
see Butz 1994, 78, n. 4). For the prohibition on xenoi entering the courtyard, see Butz 1994 on 
ID 68. 

81 For this construction, see Daux 1962, 960; Bruneau 1970, 425; Ekroth 1998, 121, fig. 1. 






38 


Terms assumed to be related to hero-cult rituals 




Fig. 2. Plan of the Archegesion, Delos. Modified after Robert F. 1953, 11, fig. 1. 


probably dining-rooms and have been identified with the oikoi mentioned 
in a mid-3rd-century inscription. 82 The peristyle of the rectangular courtyard 
may also have been used for ritual dining: it had a drain in the south-western 
corner and among the finds were a large number of drinking cups, as well 
as an obelos of iron. 83 

The eschciron in the Dioskourion is mentioned in IG XL2 144 A, 61 
(303 BC). The identification of the sanctuary with the complex no. 123 
has been accepted by most scholars. 84 Roux suggested that the escharon 
should be identified with the Temple A and that this building was the same 
one as the hestiatorion and the naos mentioned in other, later inscriptions 
concerning the Dioskourion. 85 He further argues that the main function of 
this structure was to serve as a dining-hall, equipped with tables and couches, 
and that the designation of this building varied through time, though the 
function remained the same. 86 


82 Kuhn 1985, 228-229. Oikoi : 70X1:2 287 A, 107-108; Bruneau 1970, 425 with n. 3. The same 
inscription also mentions an oikos (line 109) which has been identified with an enclosure in the 
south-eastern corner of the rectangular courtyard (see Bruneau 1970, 424-425). 

83 Daux 1962, 960. The carbonized sheep bones found in the ash-heap and a deposit of 
sea-shells (oysters, mussels) may be the debris from dining (see Daux 1963 b, 865 and 863, 
fig. 3; Bruneau 1970, 428). 

84 Robert F. 1952, 5-50; Roux 1981, 43; Guide de Delos 3 1983, 258-260, no. 123. Bruneau 
1970, 383-385, is doubtful. 

85 Roux 1981, 41-55. Hestiatorion: IG XI:2 161 A, 97 (279 BC); naos: ID 461 Ab, 32 (169 BC). 

86 Roux 1981, 53-55; cf. Bergquist 1990, 46-49. 
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The confinement of the term escharon to Delos seems to indicate that it 
was a local term for a place or building housing some kind of fire or hearth. 
Structures containing hearths found in sanctuaries are usually understood as 
dining-rooms, hestiatoria, and the escharones in the Archegesion and the 
Dioskourion can both be interpreted as having been used for that kind of 
activity. The term escharon could thus be taken as a Delian term for a 
hestiatorion. A further indication of escharon meaning a dining-hall may 
be found in two inscriptions recording the inventories stored in the Oikos 
of the Andrians. Here are listed various objects that have been brought 
from the Escharon. 87 The location of this Escharon is unknown and it is 
difficult to judge how many of the objects following this heading should 
actually be considered as having been brought from that location. Some 
of the objects listed, however, such as a rhyton, cauldrons, escharai (here 
probably referring to portable hearths or grills) and cooking pots, are suitable 
equipment for a building used for dining. 88 


1.2. Literary sources 

1.2.1. Eschara in the Archaic to early Hellenistic sources 

In Homer, eschara is used for the household hearth and never as referring to 
an altar. A sacrifice can be performed on the hearth of the house, however, 
as Eumaios does in the Odyssey in connection with a meal. 89 

The earliest instances of eschara meaning purely an altar are to be found 
in Aischylos, Sophokles, Euripides and Aristophanes (Table 2). 90 By this 
period, the term had taken on a more specific meaning, apart from that of a 
hearth and a place for the fire. It has been suggested that the language of the 
tragedians was a special case, since the words used in drama may have been 
deliberately chosen to echo a mythical past or at least to be more venerable 
than contemporaneous Greek. 91 Even if that was the case and the language 
of the poets was likely to have been more varied and to have contained more 


87 ID 1400, 4 (between 314 and 166 BC); 1409 Ba, col. II, 26 (166-145 BC). 

88 ID 1400, 4-6; 1409 Ba, col. II, 26-29. Other objects are of a different nature: hydria with 
metal voting ballots, a small stele and ingots. 

89 Od. 14.420. A Linear-B tablet from Pylos mentions an e-ka-ra, taken by Ventris & Chadwick 
(1973, 499, Py237) to refer to a portable hearth or brazier. See also Casevitz 1988, 58-59, for 
the earliest uses of the term. 

90 Euripides also uses eschara for the household hearth, for example, Cyc. 384 and El. 801. 
An unidentified choral lyric fragment mentions the Pythian god at Delphi by the escharai (see 
Page 1962, Fragmenta adespota, Fr. 991). 

91 Rudhardt 1958, 6; cf. Reisch 1907, 614. 
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Table 2 

Instances of eschara in the Archaic to early Hellenistic literary sources. 


Term 

Recipient 

Source 

Date 

saxapai 

Apollon 

Adespota fr. 991 (Page 1962) 

Archaic 

£G)(apa 

Apollon 

Aesch. Pers. 205 

5th century BC 

so)(otpa 

Erinyes 

Aesch. Earn. 108 

5th century BC 

so)(otpai 

- 

Soph. Ant. 1016 

5th century BC 

sa^apa 

- 

Soph. fr. 38 (Radt 1977) 

5th century BC 

SG^apa 

- 

Soph. fr. 730 (Radt 1977) 

5th century BC 

SG^apai 

The gods 

Eur. Ale. 119 

5th century BC 

SG^apoci 

Apollon 

Eur. Andr. 1102 

5th century BC 

PwpoO eayapa 

Apollon 

Eur. Andr. 1138 

5th century BC 

SGxapot 

Apollon 

Eur. Andr. 1240 

5th century BC 

SGxocpa 

Zeus 

Eur. Heracl. 121 

5th century BC 

EGxapa 

Zeus 

Eur. Heracl. 127 

5th century BC 

EGx&pa 

Zeus 

Eur. Heracl. 341 

5th century BC 

SGx&pa 

Zeus 

Eur. HF 922 

5th century BC 

fkopioi SGxapai 

- 

Eur. Phoen. 274 

5th century BC 

SGxapoti 

Apollon 

Eur. Phoen. 284 

5th century BC 

SGxapoei 

Demeter and Kore 

Eur. Supp. 33 

5th century BC 

SGx&pai 

Demeter 

Eur. Supp. 290 

5th century BC 

SGx^pa 

Apollon 

Eur. Supp. 1200 

5th century BC 

SGxapoti 

Daimones 

Eur. fr. 628 (Nauck 1889) 

5th century BC 

SGxapai 

Olympian gods 

Ar. Av. 1232 

5th century BC 

SGxapa 

- 

Xen. Cyr. 8.3.12 

4th century BC 

SGxapa 

Demeter and Kore 

Dem. [In Neaer.] 116 

4th century BC 

SGxapot 

- 

Lycurg. fr. 6.10 (Conomis 1970) 

4th century BC 

SGx&pa 

Poseidon Helikonios 

Kleidemos FGrHist 323 E 1 

4th century BC 


Only cases in which the term is used in a religious context have been included. 


unusual words than prose texts, the meaning of the term eschara must still 
have been intelligible to the audience. 92 


92 For the variations in language between different classes of evidence, see Parker 1983, 13-14 
and supra , p. 19 , n. 22. 
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There is no support in the tragedies and comedies for the notion that 
eschara was particularly connected with heroes. In fact, it is not possible 
to connect eschara with any particular kind of divinity. Furthermore, the 
distinction between eschara and homos as two types of altars used for 
different kinds of rituals is not reflected in the 5th-century sources. 

A closer look at the usage of eschara shows that in several cases the 
same altar is called both eschara and homos, as well as thymele in one 
instance. 93 The choice of term is not connected with the part of the drama 
in which it occurs, since eschara is found in both the regular text and the 
chorus parts. Since the terms could be used interchangeably, the variations in 
terminology may rather be explained by a wish to avoid repetitious language 
or as being demanded by the metre. A further indication of the connection 
between eschara and homos is the addition of the adjective bomios, meaning 
“of an altar”, to the eschara. 94 If an eschara could be a part of a homos, it is 
less likely that it also formed a separate categoiy of altar. 

Only in one case, in the Antigone of Sophokles (1016), are bomoi 
and escharai mentioned side by side. Considering the variations in the 
denominations of altars in the dramas, this single instance should not 
necessarily be taken as an indication that the two words corresponded to 
two types of altar. The context in the Antigone is Teiresias’ complaint that 
the town’s altars are full of the flesh of the unburied son of Oidipous, brought 
there by birds and dogs (1016-1018). Altars covered with this type of filth 
constituted a grave situation, and the poet may have wanted to underline the 
fact that it included all the altars in the city and thus chose to use two words 
instead of one to emphasize his point. In any case, there is no indication 
that these escharai and bomoi belonged to different divinities or were used 
for different kinds of rituals. 

If we continue with the question to whom the escharai were dedicated 
or in whose cult they were used, it is clear that there is a broad variety, which 
does not include the heroes. The Olympian gods as a group could receive a 
sacrifice on an eschara , 95 Apollon, Zeus, Demeter and Kore are specifically 


93 Eur. Heracl.: eschara 121, 127 and 341, homos or its derivatives bomios or prohomios 33, 61, 
73, 79, 124, 196, 238, 249 and 344; Sapp.-, eschara 33 and 290, bomian 93 and thymele 65; HP: 
eschara 922 and homos 974. Aesch. Pers.-. eschara 205, the same altar as the homos in line 203? 

94 Eur. Phoen. 274. 

95 Eur. Ale. 119; Ar. Av. 1232. 
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named. 96 The daimones and the Erinyes also have escbarai. 97 It may have 
been a pure coincidence that just these particular divinities had an eschara 
or there may have been something inherent in their character or cult that 
made the poet choose this term to designate the altar. The first explanation 
seems more plausible, since, in some cases, the escbarai of these divinities 
are also called by other terms. 

There is no pattern indicating that any particular rituals were connected 
with the use of the eschara. In most cases, there is no information on what 
kinds of sacrifices the eschara was used for, since this is just mentioned in 
passing or the eschara was being employed for a type of activity different 
from sacrifice, such as supplication. In any case, there is a certain amount 
of variation in the rituals performed on or at the eschara. Some of the 
sacrifices performed or alluded to appear to have been regular thysiai, i.e., 
the burning of the god’s portion followed by the consumption of the meat by 
the worshippers. 98 The burning of the god’s portion is especially clear from 
Aristophanes’ Birds (1231-1233). Iris is about to urge mankind to sacrifice to 
the Olympian gods and slay sheep on the escbarai used for hecatombs and 
fill the streets with sacrificial smoke: Gustv to1<; ’OXupiuou; Gsotc; prjXoacpaystv 
ts pouGuxoii; etc’ sayapaic; xviaav t’ otyuidg. 99 

A sacrifice to purify the house after a murder takes place on the eschara 
of Zeus, but later in the passage the same altar is called bom os and the 
ritual that follows has the components of a thysia sacrifice. 100 The use of the 
term eschara for the altar of Zeus may depend on the circumstance that this 
altar, being the house-altar of Zeus, formed the centre of the house and in 
that aspect had a function related to the hestia. 101 In the Suppliant Women 
by Euripides (1196-1202), Athena instructs Theseus on how to perform an 
oath sacrifice in a tripod placed next to the eschara of Apollon at Delphi. 
However, the eschara itself is not used for the ritual, only the tripod. 

The only cases in which a clearly different kind of sacrifice is being 
performed on an eschara are the wineless libations (choai aoinoi and 


9 ^ Apollon: Aesch. Pers. 205; Eur. Anclr. 1102, 1138 and 1240; Eur. Supp. 1200; Eur. Phoen. 284. 
Zeus: Eur. Heracl. 121, 127 and 341; Eur. HF 922. Demeter and Kore: Eur. Supp. 33 and 290 
(only Demeter). 

97 Daimones-. Eur. fr. 628 (Nauck 1889). Erinyes: Aesch. Eum. 108. The escbarai which Athena 
promises the Eumenides in Aesch. Eum. 806 seem to refer to household hearths, rather than to 
altars used for sacrifices. 

98 Eur. Ale. 119-121; Eur. Andr. 1100-1103. 

99 For the translation of bouthytos as “for hecatombs”, see Casabona 1966, 140-142. 

100 Eur. HF 926-930. 

101 In Eur. Heracl. 121, 127 and 341, the supplicants have gathered around an altar of Zeus in 
his sanctuary. The hestia of the house could also be used for the same purpose (see Nilsson 
1967, 78). 
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nephalia meligmata) and the nightly deipna that Klytaimnestra has sacrificed 
to the Erinyes in order to seek revenge (Aesch. Eum. 106-109). This is a 
sacrifice removed from the sphere of the thysia and does not include any 
collective dining. It is questionable, however, whether the mention of the 
eschara in this case should be explained by the fact that this was a particular 
kind of sacrifice, since the escharai could also be used for regular thysiai. 
Moreover, in the Persians (202-204), Atossa sacrifices pelanos on a bomos 
to the powers that avert evil, apotropoi daimones, a sacrifice similar to that 
made by Klytaimnestra. 

Thus, it is clear that the tragedians and Aristophanes do not connect 
eschara with a particular kind of divinity or with it being used for a special 
type of ritual. In what sense do they use the term? In most cases, it is the 
equivalent of an entire altar that is referred to, since sacrifices are performed 
on the eschara and the same sacrificial installation is also called bomos. 
More specifically, the term seems to have meant the upper part of the 
altar where the fire was kept, since the texts speak of pwpoO saxapa and 
PdjpioL so)(apai. 102 This area was the most important part of an altar and the 
denomination eschara would then function as a pars pro toto. It is useful to 
remember that one of the original meanings of bomos, besides “altar”, was 
“base”. 103 

The relationship between eschara and bomos and how the terms could 
be used to vary the text are well illustrated by Euripides’ Andromache 
(1085-1165). The context is the killing of Neoptolemos in Delphi and the 
passage contains references to eschara and bomos as altars. The eschara 
mentioned has sometimes been assumed to refer to an altar situated inside 
the temple of Apollon, since Pausanias was there shown the hestia where 
Neoptolemos was killed, next to the iron chair of Pindar (10.24.5). If the text 
of Euripides is read carefully, it is clear that Neoptolemos moves between 
various spots during the tragic event. A neat explanation of his whereabouts 
has been offered by J. Pouilloux and G. Roux. 104 Neoptolemos arrives at the 
escharai mentioned in line 1102 in order to sacrifice. According to Pouilloux 
and Roux, this altar must be understood as situated in front of the temple. 
Then Neoptolemos enters the temple and is performing a sacrifice (1113) 
when he is attacked and withdraws to the entrance and climbs the bomos in 
front of the temple (1123). He makes his impressive Trojan jump from the 
top of this altar, the bomou eschara (1138). Finally he returns into the temple 
and is killed beside an altar, bomos, situated there (1156). Euripides may very 


102 Eur. Andr. 1138; Phoen. 274. 

103 Od. 7.100; Chantraine 1968-80, s.v. pkopoc;; Casevitz 1988, 57-58. 

104 Pouilloux & Roux 1963, 102-122. For the interpretation that Neoptolemos was killed by the 
hestia inside the temple, see Fontenrose I960, 213-218. 
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well have used the extant topography of the Delphi of his own time, when 
he wrote the tragedy. If one interprets the text with this in mind, the eschara 
must refer to an altar where the present altar of the Chians is standing. The 
two mentions of eschara fit the picture well. In the first instance (1102), the 
term escharai refers to the whole altar in front of the temple where the sheep 
are to be sacrificed, while in the second passage (1138), the bomou eschara 
is the part of the altar that Neoptolemos jumps from, i.e., the upper part, 
where the fire was to be placed. 

An eschara of Apollon at Delphi also occurs in the Suppliant Women 
(1200). Here an oath is taken by the Argives, and the throats of three sheep 
are cut above a tripod placed next to the eschara. It is unlikely that a sacrifice 
of this kind would take place inside the temple. Thus the eschara must refer 
to an altar situated outside the temple, presumably at the same location as 
the altar of the Chians. 

The remaining passages, dating to before 300 BC, in which eschara is used 
are more difficult to grasp, since the term occurs only once in each text and 
some of these have been preserved only in a heavily abbreviated form. 

A speech ascribed to Demosthenes mentions the eschara of Demeter 
and Kore in the courtyard at Eleusis, where the hierophant Archias sacrificed 
(Ispsiov Guoelev) during the Haloa festival, although animal victims were 
prohibited on that occasion and it was the priestess who was to perform 
the sacrifice. 105 It is possible that the eschara in the Demosthenic speach 
is the same as the escharai mentioned by Euripides (Supp. 33 and 290). 
Lykourgos apparently used the term eschara in his speech concerning a 
priestess, presumably that of Athena Polias, but nothing further is known of 
the context in which the term was mentioned. 106 Kleidemos, briefly quoted 
by a much later source, mentions an eschara of Poseidon Helikonios at Agrai, 
in the Ilissos area at Athens. 107 


105 Dem. [In Neaer.] 11 6 . This eschara has often been identified with a Roman construction 
of brick; see Clinton 1988, 72 with n. 35; Scullion 1994, 113, n. 124; Mylonas 1961, 168-170; 
Kourouniotes 1936, 41-42. Earlier remains on the same spot consist of a 6 th-century, polygonal 
wall and part of a curved wall (8th-7th century BC?), neither of which seems to have had a 
function similar to the Roman construction, see Mazarakis Ainian 1997, 96 and fig. 183, who 
suggests that the curved wall may have been part of a peribolos or temenos enclosure. 

10 ® Lykourgos fr. 6.10 (Conomis 1970), ap. Harp. s.v. cayapa (Dindorf 1853). Phot. Lex. s.v. 
soyapa (Theodoridis 1982-98, E 2042), and Snda s.v. ea/apcx (Adler 1928-35, E 3242), follow 
Harp, but have lumped together Lykourgos and Ammonios. On the identification of the priestess, 
see Kunst 1927, 2457. 

107 FGrHist 323 F1 (ap. Anecd. Bekk. s.v. ’Aypai [Bekker 1814, vol. 1, 326-3271). For the 
identification of the archaeological remains of the sanctuary of Poseidon Helikonios, see Travlos 
1971, fig. 154, no. 150, and fig. 379, no. 150. 
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Finally, a non-Greek example may be added. In his description of the 
sacrificial procession of Kyros, Xenophon mentions a large eschara , topped 
with a fire and carried by several men. 108 Whether this eschara was used as 
an altar or simply as a substantial incense-burner is impossible to tell from 
the context. 

1.2.2. Eschara in the post-300 BC sources 

Most of the later sources mention eschara only once (Table 3). The picture 
presented is quite disparate as regards the appearance of the escharai, the 
rituals performed and the recipients, but most of the characteristics of the 
escharai of the earlier sources can also be traced in the later sources. What 
should be noted is that in the post-300 BC literary sources can be found the 
first direct connections between escharai and heroes, as well as the notion 
that escharai and bomoi constituted two different kinds of altars. 

The earliest evidence for an eschara as a particular kind of hero-cult 
altar is found in Neanthes of Kyzikos (3rd century BC), who is quoted as 
saying “ bomoi are for the gods and escharai for the heroes”. 109 Neanthes 
is a good example of how complex the source situation occasionally is. His 
information is explicit, but highly abbreviated, and is preserved as quotations 
in two stages by later sources. 110 It is impossible to tell whether Neanthes 
is implying that the distinction in altars also meant a distinction in rituals 
between gods and heroes. Still, Neanthes is particularly interesting, since 
he is the only literary source before the Roman period making a direct 
connection between heroes and escharai. 


108 Cyr. 8.3.12. 

!09 FGrHist 84F7: (3copouc; ftecov cprpiv, ect/apa<; Se rpocov. Neanthes is also quoted by 
Eustathius, Od. 6.305 (Stallbaum 1825-26, vol. 1, 255, lines 36-37), as saying “bomoi are for the 
daimones and escharai for the heroes”. 

110 The quotation from Neanthes comes from his Korea troAiv pu0ixa, an account of the mythical 
history of Kyzikos (see Laqueur 1935, 2108-2110). The precise identity of the writings of 
Neanthes is unclear and his accuracy is considered as unreliable (see OCD 3 s.v. Neanthes; 
commentary to FGrHist 84 F7 by Jacoby, p. 144-149). This particular quotation is preserved 
in the Ilepi opolcov xai Siacpopcov Ae^ecov (abbreviated Ammon. Dijfi), probably dating to the 
lst-2nd centuries AD (see FGrHist 361, commentary p. 83, n. 1). This latter work was originally 
written by Herennios Philon and is known in various versions by various authors, for example, 
Eranios Philon, Ptolemaios Askalonites and Symeon; see KIPauly 1 (1964), s.v. Ammonios 4; 
Neue Pauly 1 (1996), s.v. Ammonios 4; Heylbut 1887, 398, s.v. (3copoc;; Tresp 1914, 90-91; Dihle 
1959, 1863. The Peri homoion kai diaphoron lexeon was reworked by a certain Ammonios, 
probably during the Byzantine period, and this is the version that has been preserved; see 
KIPauly 1 (1964), s.v. Ammonios 4; Neue Pauly 1 (1996), s.v. Ammonios 4. For the edition of 
this text, see Nickau 1966. 
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Table 3 

Instances of eschara in the post-300 BC literary sources. 


Term 

Recipient 

Source 

Date 

SQXapoei 

Heroes 

Neanthes FGrHist 84 F 7 

3rd century BC 


- 

Kallixeinos FGrHist 627 F 2 

3rd century BC 


Ares 

Ap. Rhod. Argon. 2.1170 

3rd century BC 

ZG^OLpOL 

Ares 

Ap. Rhod. Argon. 2.1175 

3rd century BC 

ZG^OLpOL 

Ge Olympia 

Polemon FHG III, 136, F75 

2nd century BC 

ZG^OLpOL 

- 

Ammonios FGrHist 361 F la 

2nd-lst century BC 

ZG^OLpCt 

Alexander 

Diod. Sic. 18.61.1 

1st century BC 

saxapa 

Zeus Astrapaios 

Strabon 9.2.11 

1st century BC 
to 1st century AD 

saxapa 

Jahve 

Joseph. AJ 3.148 

1st century AD 

saxapa 

Jahve 

Joseph. AJ 3.149 

1st century AD 

saxapa 

Zeus Herkeios 

Paus. 4.17.4 

2nd century AD 

ZG/OtpOl 

- 

Paus. 5.13.9 

2nd century AD 

zg^ol pa 

Zeus Herkeios 

Paus. 10.27.2 

2nd century AD 

ea/apa pcopcov 

The gods 

Diog. Laert. 4.56 

3rd century AD 

ZG^OLpCL 

- 

Porph. Abst. 2.36.4 

3rd century AD 

saxapa 

Chthonian divinities 
and the heroes 

Porph. De antr. nymph. 6 

3rd century AD 

eax^pai 

Egyptian gods 

Heliod. Aeth. 1.18.4 

3rd century AD 

sax^poc 

Apollon Pythios, Artemis, 
Aphrodite and the Erotes 

Heliod. Aeth. 4.18.6 

3rd century AD 


Only cases in which the term is used in a religious context have been included. 


Porphyrios (De antr. nymph. 6), a substantially later source, stated that 
the Olympian gods had temples and homoi, the chthonian gods and heroes 
escharai, the hypochthonian gods bothroi and megara and the Kosmos 
caves and grottoes (me; yap toi<; psv ’OXupmoie; Gsotc; vaouc; ts xai s5 r\ 
xai pcopou^ ISpuaavTo, yGovfotc; 5s xai r^poatv sayapac;, OnoyGoviou; 5s 
(3oGpou<; xai psyapa, outo xai to xoapco avxpa ts xai cnnqXaia). There is 
no mention of different kinds of rituals being connected with the various 
types of altars and sacred places. In this case, there are no complexities in 
the transmission of the text, but, on the other hand, the contents are coloured 
by the philosophical climate of the period in which Porphyrios lived. The 
hierarchical arrangement of the deities into these specific groups (Olympian, 
chthonian, heroes and hypochthonian) is in accordance with the Neoplatonic 
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view of the cosmos, formulated in the 3rd century AD, and therefore not 
necessarily valid also for earlier periods. 111 

Most of the post-300 BC sources, however, mention the escharai in 
connection with gods: Ares, Ge Olympia, Zeus Astrapaios, Zeus Herkeios 
and the gods in general. The eschara of Ares referred to by Apollonios 
Rhodios is described as being built of pebbles and used by the Argonauts 
for a regular thysia sacrifice of sheep, followed by a meal. 112 The Amazons, 
when they came to the sanctuary of Ares, were not allowed to sacrifice sheep 
and oxen and burn the hiera on this eschara, but only horses, which they 
cut up and, apparently, ate (aXX’ Ituiouc; Scdxpsuov, lines 1174-1177). 

The escharai of Ge Olympia and Zeus Astrapaios were both permanent 
installations, but there is no information on the sacrifices that took place at 
these altars. From the eschara near the temple of Ge Olympia outside the 
walls of Syracuse, mentioned by Polemon, a kylix was brought out to sea and 
dropped in the water. 113 The eschara of Zeus Astrapaios in Athens was used 
by the Pythaistai when they watched the sky for signs of lightning. 114 The 
use of eschara for the altar of Zeus Herkeios, noted previously in Euripides 
C HF 922), is found also in Pausanias, when he describes the killing of Priamos 
by Neoptolemos. 115 

The more specific meaning of eschara as the upper part of the homos, 
where the fire is kept, is used by Diogenes Laertios (4.56), in describing 
a man beginning desperately to sacrifice when he fell ill and death was 
approaching. He feasted the noses of the gods with greasy smoke, fat and 
meal broth, not only over the eschara of the bomoi, but also over the 
sacred table (oO poOvov saxap/)? wisp |3opov xs xai xpcuis£r)c; xvlar), Xitisl, 
GuXrjpaaiv Gsov s5ouas plvac;). 116 Flavius Josephus describes a bronze altar 
(homos') crowned by an eschara resembling a network, through which the 


111 On the Neoplatonic view of the cosmos, see Levy 1978, 509-512 and Nilsson 1950, 
412-419, esp. 414. On the role of the heroes in the Neoplatonic divine hierarchy, see Rodriguez 
Moreno 2000, 91-100; Ramos Jurado 2000, 101-110. The division into Olympian, chthonian and 
hypochthonian deities (but without any mention of heroes) and their different kinds of sacrificial 
rituals is laid out in detail in Porph. De phil. 112-121. 

112 Ap. Rhod. Argon. 2.1168-1177. 

113 FHGlll, 136, F75 (ap. Ath. 11.462b-c). The quote from Polemon by Athenaios is incomplete, 
which complicates the understanding of the ritual. 

114 Strabon 9-2.11. Proposed locations for this eschara are somewhere on the north-western 
slope of the Acropolis (Keramopoulou 1929, 86-92; Dorpfeld 1937, 14-15 and 106-107; Broneer 
I960, 59; Travlos 1971, 91) or to the south-east of the temple of Olympian Zeus in the Ilissos 
area (Judeich 1931, 386; Wycherley 1959, 68-72). 

115 Paus. 4.17.4 and 10.27.2; the later eschara is also called bomos in the same passage. 

On the meaning of thylemata , see Casabona 1966, 123-124. 
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burning fuel fell to the ground. 117 Eschara could also be the upper part of 
a hestia, as in Heliodoros ( Aetb . 4.18.6). For lack of a proper altar, a priest 
lights tt)v ... scmocv saxapav to be used as a bomos and burns frankincense 
at an oath sacrifice when Apollon Pythios, Artemis, Aphrodite and the Erotes 
are evoked. 118 

In the later sources are also mentioned escharai that seem to have been 
portable and functioned more or less as incense-burners. Two, gigantic, 
gilt escharai of this kind were carried in the pompe of Ptolemaios II in 
Alexandria, according to the 3rd century historian Kallixeinos. 119 Eschara is 
used by Diodorus Siculus to designate an altar on which Alexander’s generals 
sacrificed to him as a god after his death. 120 This portable eschara, with a 
fire, is brought into the tent where the generals are meeting and they burn 
frankincense on it. The upper part of an incense altar in the tabernacle at 
Jerusalem is called eschara by Flavius Josephus. 121 

Eschara is thus used for the whole altar and, more particularly, the 
upper part of the bomos, as well as for an incense-burner that could be used 
for sacrifices. The basic meaning of eschara is still “hearth” or “the place 
for the fire”, both of which could be used for sacrificial purposes. In this 
context should be considered an interesting piece of information provided by 
Pausanias. In discussing the ash-altar ( bomos tephras) of Zeus at Olympia, he 
compares it with the ash-altar of Hera on Samos, which, he says, is no more 
conspicuous than what the Athenians call improvised escharai (auxoa/sSlat; 
A6r)vaioi xaXouaiv sayapac;). 122 These Athenian escharai mentioned by 
Pausanias are likely to have had a religious function, not being just any kind 
of hearths or fire-places. It is possible to imagine them as simple altars or sites 
for sacrifices, probably not consisting of anything more elaborate than the 
remains of the debris from previous sacrifices, just like the ash-altars of Zeus 
at Olympia and that of Hera on Samos. These two ash-altars, however, seem 
to have been more substantial, since they had been in use for a long time, and 
particularly the altar of Zeus had acquired monumental proportions in the 
course of time. Pausanias’ statement that the Athenians use the expression 
autoschediai escharai for ash-altars of this kind may be taken as an indication 
that this was the Athenian terminology for a kind of altar that in other regions 


117 AJ 3.149; cf. the use of eschara for a grating in an Epidaurian inscription, Peek 1969, 48, 
no. 52, lines 15 and 16. 

118 p or t h e use thg adjective ecraoc, in the sense ecmac; (particular for Heliodoros), see 
Rattenbury, Lumb & Maillon I960, vol. 2, 30, n. 2; cf. Aeth. 1.30.5- 

119 FGrHist 627F2, 34; cf. Rice 1983, 118-119 and 171. 

120 18 . 61 . 1 . 

121 AJ 3.148. 

122 5.13.9. 
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would be called a bom os tephras. It is interesting to note that all the other 
altars mentioned by Pausanias in the same section are called bomoi, even 
though they were made of ashes or, as in one case, of the blood of the 
animal victims. 123 

The use of eschara for a simple kind of altar is probably what is 
alluded to by the Athenian Kultschriftsteller Ammonios of Lamptrai (prob. 
2nd-lst centuries BC), who wrote a study of altars and sacrifices, IIspl 
(3«pd>v xoci 0uaid>v, which is preserved only in occasional fragments in 
later sources. 124 Of particular interest as regards eschara is the information 
quoted in the Ilspi opolrnv xoci Siacpopwv Aistov, 125 where it is stated that, 
according to Ammonios, there is a difference between homos, hestia and 
eschara. Ammonios is quoted as saying that “bomoi, on the one hand, 
have bases, while eschara is what is established on the ground for regular 
use, and the elaborate ones are called hestiai, while megaron is a hestia 
enclosed in a building”. 126 The original text by Ammonios has probably been 
abbreviated and the only thing that can be said definitely is that Ammonios 
indicates that there was a difference between bomos and eschara regarding 
the appearance. It seems probable that eschara, in this context, refers to an 
altar or a location where sacrifices took place, not just a hearth or a place for 
a fire. 

Considering the information found in Ammonios and Pausanias, it seems 
as if eschara could also, at least from the Hellenistic period onwards, refer 
to a simple altar, with an appearance different from a bomos, particularly 
in Attica. A final passage to be mentioned will be found in the Aethiopica 
of Heliodoros (1.18.4). The text describes the temple of Isis at Memphis, 
where the bomoi and escharai were full of all kinds of animals, dripping 
with blood. 127 If we are to understand the terms as meaning two kinds of 
altars, they were both found in the same temple and received the same kind 
of offerings. 


123 Paus. 5.13.8-11 and 5-14.8-10. Ash-altars: Olympian Zeus, Olympian Hera and Ge at 
Olympia, Zeus at Pergamon and Hera on Samos. Altar of blood: Apollon at Didyma. 

124 See FGrHist 361 F 1, commentary p. 118-120; Tresp 1914, 91, fr. 48. 

125 lst-2nd century AD, but preserved in a later reworking; see the discussion above, in 
connection with Neanthes of Kyzikos, p. 45, n. 110. 

126 pQ r Hist 361 Fla (ap. Ammon. Diff. s.v. fkopoc; [Nickau 1966, no. 1131): fScopoi pev yap 01 
xac; TtpoafSaaeu; E/ovxEg, ea/apa Se f) Ttpog xf]v pitOTixr)v yivopcvr) /pfjaiv etiI yfjg, toc 5e TtoAuTeAfj 
ECTxiai, to §e pcyapov r\ TCpicoixoSoprjpEvr] ecraa, evOa toc puaxixa Tfjg Arjprppog. Ammonios is 
quoted also by Harpokration, Photios and Suda, who give slightly different information. 

127 This context echoes Soph. Ant. 1016. 
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1.2.3. Eschar a in the explicatory sources 

The division between the later and the explicatory sources regarding the 
term eschara is not so self-evident, since some post-300 BC sources, for 
example, Neanthes and Ammonios, are only preserved as quotations in an 
abbreviated form in explicatory sources. It is interesting to note that the term 
eschara is found in a large number of explicatory sources, i.e., this was a 
word that needed explanation (Table 4). Many of these sources quote each 
other without any comments of their own. 

Three major points are made in the explicatory sources: (1) a connection 
between eschara and heroes, (2) a polarisation between eschara and homos 
as regards the appearance and mode of construction, and (3) an indication 
that the earlier sources did not always use the terms in this fashion. At the 
same time, many explicatory sources indicate that there was a certain overlap 
in the use of the terms homos and eschara. 

As mentioned previously, the combination of heroes and eschara is first 
encountered in the 3rd-century BC historian Neanthes, quoted in the Peri 
homoion kai diaphoron lexeon. Ptolemaios of Askalon, a source which can 
be dated either to the 2nd centuiy BC or the 2nd century AD, says in his 
Ifspl Siacpopat; Xs^swv that the bomoi of the heroes were called escharai. 128 
This work, however, is probably one of the variants of the Peri homoion kai 
diaphoron lexeon, and even if the information given by Ptolemaios differs 
in certain aspects from that found in the latter source, it is possible that his 
statement also goes back to Neanthes. 129 More straightforward is Pollux, 
who states that “ eschara seems especially to be called that on which we 
sacrifice to the heroes”. 130 Finally, in a scholion to the Phoenician Maidens 
by Euripides, it is said that eschara is mainly the hothros on the ground 
where they perform enagizein sacrifices to those going down, while bomos 
is that on which they perform thysia sacrifices to the heavenly gods. 131 Oi 
x&toj spyopevoi should probably be taken as referring to the departed, since 
katerchomai can mean “to go down to the grave”. 132 Even though such a 
group could include the heroes, since they were dead, it seems more likely 
that it refers only to the ordinary dead. 


128 Ptol. Ascal. s.v. pcopoc; (Heylbut 1887, 398). For the date, see OCD 3 s.v. Ptolemaeus 1. 

129 See supra, p. 45, n. 110; cf. KIPauly 4 (1974), s.v. Ptolemaios 4. 

130 Onom. 1.7-8 (Bethe 1900-31): eoxapot S’ iSixco? Soxei jxev SSe 6vopa<^Ea0ou, Etp’ fjg tote; 
rjpcoaiv attoBuopiEv. 

131 Schol. Eur. Phoen. 274 (Schwartz 1887): iay&pa pEv xuptoc; 6 stu yf)c; [360po<; Ev0a 
Evayti^ouai tolc xorao Ep'/opEvoic' ptopbc Se ev otc; 0uouai tolc Etioupaviou; 0Eoi<;. 

132 See LSJ s.v. 1. For the terms hothros and enagizein in this scholion, see below, pp. 71-72 
and pp. 114-121. 
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Table 4 

Instances of eschara in the explicatory literary sources. 


Term 

Recipient 

Source 

Date 

£<7)(&pa 

- 

Ap. Soph. Lex. How. s.v. eayapa 
(Bekker 1833, 78) 

c. 100 AD 

saxocpa 

- 

Harp. s.v. eayapa (Dindorf 1853) 

2nd century AD 

saxapa 

Heroes 

Poll. Onom. 1.7-8 (Bethe 1900-31) 

2nd century AD 

8GX&pa 

Heroes 

Ptol. Ascal. s.v. pcopoc; 

(Heylbut 1887, 398) 

2nd century BC 
to 2nd century AD 

saxapa 

- 

Hsch. s.v. eaydpa 
(Latte 1953-66, E 6446) 

5th century AD 

saxapot 

- 

Steph. Byz. s.v. pcopol 
(Meinecke 1849) 

6th century AD 

soxotpa 

- 

Phot. Lex. s.v. e<xulot 
(Theodoridis 1982-98, E 2025) 

9th century AD 

sax^pa 

- 

Phot. Lex. s.v. eaydpa 
(Theodoridis 1982-98, E 2041) 

9th century AD 

soxotpa 

- 

Phot. Lex. s.v. eayapa 
(Theodoridis 1982-98, E 2042) 

9th century AD 

sax^pa 

- 

Suda s.v. sax&pa 
(Adler 1928-35, E 3242) 

10th century AD 

sax^pa 

- 

Etym. Gud. s.v. laxta 1 (Sturz 1818) 

11th century AD 

saxapa 

- 

Etym. Magn. s.v. eayapa 
(Gaisford 1848) 

12th century AD 

sax^pa 

- 

Eust. LI. 10.418 

(van der Valk 1979, vol. 3, 101) 

12th century AD 

soxotpa 

- 

Eust. Od. 6.305 

(Stallbaum 1825-26, vol. 1, 255) 

12th century AD 

sax^pa 

- 

Eust. Od. 7.153 

(Stallbaum 1825-26, vol. 1, 270) 

12th century AD 

sax^pa 

- 

Eust. Od. 14.159 
(Stallbaum 1825-26, vol. 2, 68) 

12th century AD 

saxocpa 

- 

Anecd. Bekk. s.v. eaydptx 
(Bekker 1814, vol. 1, 256-257) 

13tli century AD 

saxocpa 

- 

Schol. ad Aesch. Pers. 203 
(Dindorf 1851; Massa Positano 1963) 

- 

saxapa 

- 

Schol. ad Aesch. Pen. 205b 
(Massa Positano 1963) 

- 

sax^pa 

- 

Schol. ad Aesch. Sept. 73i (Smith 1982) 

- 

saxapa 

- 

Schol. ad Ar. Ach. 888a (Wilson 1975) 

- 

sax^pa 

- 

Schol. ad Ar. Eq. 1286a 
(Jones & Wilson 1969, vet.) 

- 

sax^pa 

- 

Schol. ad Ar. Eq. 1286c 
(Jones & Wilson 1969, rec.) 

- 


Only cases in which the term is used in a religious context have been included. 
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Table 4 (continued) 


Term 

Recipient 

Source 

Date 

saxdpa 

- 

Schol. ad Ap. Rhod. Argon. 2.1172 
(Wendel 1935) 

- 

saxdpa 

Those going down 

Schol. ad Eur. Phoen. 274 
(Schwartz 1887) 

- 

saxdpa 

Zeus Herkeios 

Schol. ad Horn. II. 16.231 
(Erbse 1969-88, vol. 4) 

- 

saxdpa 

- 

Schol. ad Horn. Od. 23.71 
(Dindorf 1855) 

- 

saxdpa 

- 

Schol. ad Opp. Hal. 5.307 
(Bussemaker 1849) 

- 


Only cases in which the term is used in a religious context have been included. 


The second point concerns the appearance and construction of the 
eschara and how it differs from bomos. The sources commenting upon this 
are numerous, but they frequently echo each other in chronological order. 
The information given by each source is often somewhat contradictory of 
what is said in other sources. The individual source may also contradict itself 
and it is difficult to picture the kind of installation being described. 

The following statements on the differences between eschara and bomos 
can be disentangled. The major distinction was the height: a bomos was 
high, while an eschara was low and situated on the ground . 133 Regarding 
the construction, the bomos was built up, presumably of stones, and had 
a proper base . 134 The eschara was not constructed of stones and lacked a 
base . 135 The eschara could simply be hollowed out in the ground . 136 The 


133 Ap. Soph. Lex. Horn. s.v. saydpa (Bekker 1833, 78); Harp. s.v. saydpa (Dindorf 1853), 
quoting Ammonios; Ptol. Ascal. s.v. (3cop6c; (Heylbut 1887, 398); Hsch. s.v. saxdpa (Latte 
1953-66, E 6446); Phot. Lex. s.v. saydpa (Theodoridis 1982-98, E 2041-2042); Eust. LI. 10.418 
(van der Valk 1979, vol. 3, 101, lines 14-15); Eust. Od. 6.305 (Stallbaum 1825-26, vol. 1, 255, 
lines 32-34) and 7.153 (vol. 1, 270, line 33); Anecd. Bekk. s.v. saydpa (Bekker 1814, vol. 1, 
256-257); schol. Eur. Phoen. 274 (Schwartz 1887). 

134 Steph. Byz. s.v. pcopot (Meinecke 1849); Phot. Lex. s.v. saxapa (Theodoridis 1982-98, 
E 2041-2042); Anecd. Bekk. s.v. saydpa (Bekker 1814, vol. 1, 256-257); schol. Eur. Phoen. 274 
(Schwartz 1887). 

135 Ap. Soph. Lex. Horn. s.v. saxdpa (Bekker 1833, 78); Hsch. s.v. saydpa (Latte 1953-66, 
E 6446); schol. Horn. Od. 23.71 (Dindorf 1855). On the other hand, a scholion on Ap. Rhod. 
Argon. 2.1172 (Wendel 1935) says that an eschara is a homos built of small stones. 

136 Harp. s.v. saxdpa (Dindorf 1853), quoting Ammonios; Steph. Byz. s.v. (3mpot (Meinecke 
1849); Phot. Lex. s.v. saydpa (Theodoridis 1982-98, E 2042), quoting Lykourgos and Ammonios; 
Suda s.v. saxdpa (Adler 1928-35, E 3242), quoting Lykourgos and Ammonios; Etym. Magn. s.v. 
saxdpa (Gaisford 1848); Eust. LI. 10.418 (van der Valk 1979, vol. 3, 101, line 15); schol. Eur. 
Phoen. 274 (Schwartz 1887). 
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shape is described either as having a square base or as being rounded . 137 
An eschara seems to be of a less permanent character than a homos , since 
the term could signify the fire established on the ground for regular use or 
simply the ashes left behind . 138 There is an evident connection with fire, 
and eschara is often compared with hestia, both in the sense of an altar 
and of a regular hearth, even if the explicatory sources often consider hestia 
as being more elaborate and connected in particular with the hearth of the 
house or the Prytaneion . 139 This equating of eschara with hestia, both in 
appearance and in function, complicates the understanding of eschara in 
the explicatory sources, since it is difficult to ascertain whether the eschara 
mentioned is an altar or a plain hearth. Some of the explanations may be 
based on the appearance of household hearths, which could be used for 
sacrifices in some situations. In any case, whether the escharai mentioned 
in these sources were used as altars or not, it seems clear that they were 
understood as simple installations placed directly on the ground or in a 
hole in the ground, consisting mainly of the remains of the fire. In this 
aspect, eschara corresponds to the ash-altars mentioned by Ammonios and 
Pausanias. In general, the distinction between eschara as a simple altar, 
contrasted with homos in the sense of a built-up altar is more obvious in the 
explicatory sources. The remark that escharai could be hollow or sunk into 
the ground is understandable, considering that cooking pits could be dug 
into the ground . 140 The particular characteristic of an eschara being hollow 
should also be connected with the fact that some explicatory sources give the 
explanation of eschara as being the upper, sunken part of a homos , where 
the hiera or hiereia were burnt . 141 


137 Square base: schol. Eur. Phoen. 274 (Schwartz 1887); rounded shape: Phot. Lex. s.v. ea/dpa 
(Theodoridis 1982-98, E 2041); Anecd. Bekk. s.v. ea/dpcx (Bekker 1814, vol. 1, 256). 

138 Hsch. s.v. ea/dpou (Latte 1953-66, E 6447); Etym. Gud. s.v. soxia 1 (Sturz 1818, 213); Eust. 
Od. 6.305 (Stallbaum 1825-26, vol. 1, 255, line 33). 

139 Ap. Soph. Lex. Horn. s.v. sa/dpa (Bekker 1833, 78); Harp. s.v. ea/dpa (Dindorf 1853), 
quoting Ammonios; Hsch. s.v. ea^dpa (Latte 1953-66, E 6446); Phot. Lex. s.v. ccmcx (Theodoridis 
1982-98, E 2025) and s.v. ea/dpa (E 2041); Etym. Magn. s.v. ea/dpa (Gaisford 1848); Eust. 
II. 10.418 (van der Valk 1979, vol. 3, 101, lines 8-10); Eust. Od. 6.305 (Stallbaum 1825-26, vol. 1, 
255, line 33) and 14.159 (vol. 2, 68, lines 11-15); Anecd. Bekk. s.v. eoyapa (Bekker 1814, vol. 1, 
256-257); schol. Aesch. Sept. 73i (Smith 1982). 

140 Cf. the cooking pits found near the Tholos in the Athenian Agora (Thompson 1940, 25-27, 
16, fig. 13, and 41, fig. 32); for barbecue sites located directly on the ground, see Bergquist 1988, 
30-31 (Kato Syme); Bergquist 1992, 46 (Selinous, Naxos and Metaponto). The stone lined pits 
found in many sanctuaries and usually considered as bothroi or escharai for chthonian sacrifices, 
may also have been cooking pits. See, for example, the seven pits from the late 4th century BC 
pre-monumental phase of the sanctuary of Poseidon and Amphitrite on Tenos (Etienne & Braun 
1986, 28 and 187-188, pis. 3-4:1 and 68:3). 

141 Schol. Aesch. Pers. 203 (Dindorf 1851); schol. Aesch. Pers. 203 (Massa Positano 1963, 
scholia); schol. Aesch. Pers. 205b (Massa Positano 1963, glossemata); schol. Eur. Phoen. 274 
(Schwartz 1887). 
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Moreover, an indication that the homos was especially constructed for 
sacrifices, while the eschara may not have had any sacrificial function at all, 
is also found in some explicatory sources . 142 Among the other explanations 
of the term, apart from altar, hearth or place for the fire, are round and 
hollow wounds on the body, parts of the female genitalia and some kind of 
stage machinery or construction: all these meanings of the word eschara are 
to be found in the earlier sources . 143 

That eschara was an altar for heroes that looked different from a bom os , 
which was used for the gods, is not compatible with the meaning of the 
term in the Classical sources. This divergence is commented upon by some 
explicatory sources. Pollux, after connecting heroes and escharai, says that 
some of the poets have also called the altars of the gods by that term . 144 
The Etymologicum Magnum states that eschara can mean homos and refers 
to the way in which Euripides uses the term . 145 Eustathios notices that 
Sophokles and Euripides use eschara instead of homos. 146 The Etymologicum 
Gudianum says that eschara can be found instead of homos . 147 

1.3. Conclusion 

The term eschara had a variety of meanings in the epigraphical and literary 
sources. The assumption that eschara was a special kind of altar for 
hero-cults and was used for particular rituals cannot be substantiated for 
the Archaic to early Hellenistic periods. Instead, when eschara is used as 
referring to an altar, the term functions as an equivalent to homos and cannot 
be connected with any particular deities or rituals. 

More specifically, the literary sources show that eschara meant the upper 
part of a homos, where the fire was kept. This interpretation of the term finds 
additional support in its use in the epigraphical material. Several inscriptions 
from Delos speak of repairs with stucco or plaster of the upper surface of an 
altar ( thymele ), owing to damage caused by fire . 148 Some preserved altars 


142 Anecd. Bekk. s.v. iayapa (Bekker 1814, vol. 1, 256-257); schol. Opp. Hal. 5.307 (Busse- 
maker 1849). 

143 Cf. Hsch. s.v. iay apou (Latte 1953-66, E 6447); Phot. Lex. s.v. iay otpa and iayapac, 
(Theodoridis 1982-98, E 2041-2042 and 2044); Eust. II. 10.418 (van der Valk 1979, vol. 3, 101, 
lines 12-17); Eust. Od. 7.153 (Stallbaum 1825-26, vol. 1, 270, lines 34-36); schol. Ar. Eq. 1286a 
(Jones & Wilson 1969, vet.). For the earlier sources, see pp. 25-26. 

144 Poll. Onom. 1.8 (Bethe 1900-31). 

145 Etym. Magn. s.v. soydpa (Gaisford 1848); cf. Eur. HF 922. 

146 Eust. II. 10.418 (van der Valk 1979, vol. 3, 101, line 13); Eust. Od. 6.305 (Stallbaum 1825-26, 
vol. 1, 255, line 37). 

147 Etym. Gild. s.v. ecma 1 (Sturtz 1818, 213). 

148 Hellmann 1992, 75-76; in some cases the whole altar was covered with stucco or plaster 
or repainted. 
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. PLAN . 



. elevation ovc/t . 




Fig. 3. Altar dedicated to Hera crowned by slabs of gneiss to protect the marble from the heat. 
Sanctuary of Poseidon, Thasos, probably 4th century BC. After Bon & Seyrig 1929, 334, fig. 9. 


of marble or limestone are crowned with a heat-resistant material, such as 
serpentite, gneiss or terracotta, or had such a cover sunk into the upper 
surface, protecting the stone from being damaged by the hre (Fig. 3). 149 
In other cases, the cover seems to have been made of metal, probably 
bronze. 150 From vase-paintings, it is clear that altars frequently had an upper 
cover of some kind and that, in some instances, the object shown covering 
the surface of the altar was presumably made of metal, since it protrudes 


149 Serpentite: Heraion on Samos (Schleif 1933, 196 and 210). Gneiss: altar dedicated to Hera 
in the sanctuary of Poseidon, Thasos, my Fig. 3 (Bon & Seyrig 1929, 333-337, fig. 9). Terracotta: 
altar in the sanctuary of Apollon, Kyrene (Parisi Presicce 1991, 165 and pi. 51b-c). 

150 No such metal trays are preserved, but occasionally altars show discolourations on the sides 
where rain water has dripped from the metal onto the stone, as on a small altar from Paros (see 
Ohnesorg 1991, 121 and pi. 25b). Other altars have a central cutting in the rough upper surface, 
where this metal pan could have been fastened, for example, the altar of Aphrodite Hegemone, 
Demos and the Graces from Athens (see Travlos 1971, figs. 103-104). 
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Fig. 4. Vase-painting of altar equipped with a fire-cover ( eschara ). Athenian 
red-figure volute-krater, c. 500-480 BC, Karlsruhe, Badisches Landesmuseum. 

at a sharp angle from the altar surface (Figs. 4-5). 151 If eschara is to be 
understood as the place for the fire, it is possible that some of the metal 
escharai mentioned in the inscriptions may refer to such metal sheets or 
pans protecting the upper surfaces of the altars. 152 The metal eschara must 


1,1 I have treated the depictions of upper parts of altars elsewhere (Ekroth 2001). This section 
is largely based on that study. For vase-paintings showing altar covers made of metal, see ibid. 

152 This particular function as fire covers for altars may perhaps explain why some escharai 
listed among various objects from the Chalkotheke on Delos are labelled as itupxoaot; (IG XI:2 
145, 58; 161 B, 124; 164 B, 12 and 36; 199 B, 76 and 89, all dating from the late 4th to the early 
3rd century BC) or as etp’ Ov TtOp xouev (IG II 2 120, 46; 1440, 53, both mid 4th century BC). 
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Fig. 5. Vase-paintings of altars equipped with fire-covers ( escharai ). 

(a) Athenian red-figure oinochoe, c. 490-480 BC, Athenian Agora. 

(b) Athenian red-figure neck amphora, c. 500-480 BC, Vienna, Kunsthistorisches Museum. 


have rested on an isolating bedding of clay or plaster, which would have 
further protected the stone from the heat. 

Since these escharai are listed among objects kept in storage, they are 
not likely to have been lying on top of altars when the inventories were 
made. In fact, the reason why they are mentioned in the inventories was 
probably that they had been removed. They may have been temporarily 
taken into storage if the altar was being repaired or permanently if the altar 
went out of use altogether. Another explanation for the escharai being kept 
in a storage facility, instead of being used, may be that they were broken. 153 

A connection between eschara and hero-cults could be made only in a 
handful of cases and of these only the eschara of the Herakleidai in Attica 
dates to before 300 BC, while the inscription mentioning the escharon in the 
Archegesion on Delos dates to the early 3rd century BC. The earliest literary 
source connecting escharai and heroes dates to the 3rd century BC, while 
the rest of the sources making this connection are considerably later. 

It is important to note that the use of an eschara in the cult of the 
Herakleidai and in the escharon in the sanctuary of the Archegetes does 


153 From the Chalkotheke on Delos, IG II 2 1440, lines 53-54: ea/apou /aXxai], stp’ Ov it [up] 
xaeiv, ou[x Oyielc;; cf. line 59: ea/apiSec; /aXxal ouy uyieic;, mid 4th century. 
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not automatically imply that particular kinds of sacrifices (holocausts, for 
example) were performed. Esc bam in these cases is best understood as 
referring to the altar being of a simple kind, a heap of ashes placed directly 
on the ground, in the sense that the term is employed in later literary sources, 
beginning with Ammonios of Lamptrai, and perhaps also in the rock-cut 
proscharaios inscriptions from Lindos. In the Archegesion, the presence of 
an eschara should rather be explained by the sanctuary being used for ritual 
meals than by the recipient being a hero, since escharon seems to have been 
a Delian term for hestiatorion , 154 It is possible that the link between heroes 
and escharai may have originated in the fact that the sanctuaries of heroes, to 
a certain extent, were of a less elaborate kind than the sanctuaries of the gods 
and therefore had simple escharai where the sacrifices were performed. 155 
Neanthes’ claim that escharai were used for heroes while homoi were for 
the gods may also be a reflection of such conditions rather than of any 
distinctions in cult practices between heroes and gods. Furthermore, it is 
possible that the term eschara was, in particular, a local Attic term for these 
simple altars, which elsewhere would be called homoi , just as escharon on 
Delos seems to have been a local term for hestiatorion. 

The explicatory sources particularly emphasize a distinction between 
eschara and homos, especially concerning differences in the appearances 
and modes of construction. Even if such a distinction may have existed as 
early as in the Archaic and Classical periods, it is clear that the explicatory 
sources focus on the meaning of eschara as a hearth, a pit for the fire or a 
simple altar on the ground. 

The eagerness of the explicatory sources to distinguish eschara from 
bomos may reflect an increased degree of specialization among the altars 
and the use of the terminology. On the one hand, escharai were used in 
particular for simple, more improvised altars, while homoi were reserved 
for the altars constructed of stone. On the other hand, escharai came to 
be associated with the heroes, while the homoi were used in the cults of 
the gods. Why this specialization took place is hard to tell, but perhaps it 
should be linked to a greater distinction between heroes and gods in later 
and especially Roman times. 156 Possibly, there was an increase of particular 
rituals in hero-cults, especially in holocaustic sacrifices, which led to a higher 


154 Furthermore, the actual ash-altar/esctora in the Archegesion dates to the late Hellenistic 
or even Roman period, see above, p. 37, n. 79. It may of course have had an Archaic/Classical 
predecessor. 

155 For the archaeological remains of altars in hero-cults, see Ekroth 1998. 

156 The heroes occupying a position separate from that of the gods is a thought developed 
particularly in the Neoplatonic texts, see Rodriguez Moreno 2000, 95-100; Ramos Jurado 2000, 
103-110. 
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degree of specialization in the altars and the use of escharai in hero-cults. 157 
Such a development may also be discernable in the archaeological evidence. 
For example, the Roman Palaimonion at Isthmia was equipped with a 
pit where holocaustic sacrifices were performed and such an installation 
corresponds to the escharai of the explicatory sources. 158 Another candidate 
for a Roman eschara used for hero-cults is an ash-filled pit in the agora 
of Argos, installed in the 4th centuiy AD but which included the re-use of 
nine limestone posts originating from an Archaic monument dedicated to 
the heroes who participated in the expedition against Thebes. 159 If a change 
in ritual practices in hero-cults had taken place in the Roman period, the 
later and the explicatory sources would reflect the conditions erf their own 
periods and explain the term from its contemporaneous meaning, which is 
not necessarily valid also for conditions during Archaic and Classical times. 

It should also be noted that eschara is frequently commented upon 
in the explicatory sources, i.e., this particular term apparently needed 
explanation. The information found in the lexica and scholia is quite 
ambiguous and the explanations given are often general. Considering the 
fact that the use of eschara in general in the Roman period and later seems 
mainly to have been as a medical term, it seems likely that a religious use 
of eschara in the same periods was not very frequent. When the term was 
explained, it had to be distinguished both from its general meaning of hearth 
and place for the fire, from the term hestia, from the common word for altar, 
bomos, and from the meaning “wound”. The descriptions of eschara as low, 
hollow and connected with fire are very general. As shown above, both 
fire and hollowness are characteristics of almost all meanings of the term, 
whether religious or not. Perhaps some of the later commentators had never 
seen an eschara functioning as an altar and, when they described it, they 
focused on the general traits of the term, in order to distinguish eschara from 
other phenomena covered by the same term or from similar concepts, such 
as bomos and hestia. 160 The distinction between eschara and bomos and the 
connection between escharai and hero-cults may thus have been the result 
of the bewilderment of the explicatory sources when faced with the use of 
eschara in the earlier periods, rather than a reflection of the terminology and 
ritual practices of previous periods. 


157 The term enagizein for sacrifices in hero-cults became more common in the Roman period 
(see below, pp. 90-91). 

158 For references, see below, pp. 80-81, Enagisterion. 

159 For this monument, see Pariente 1992, 195-225, esp. 195-197, and pi. 35. The pit measures 
6.50 x 2.60 m and is 0.60 m deep. See also the Roman “ eschara ” of brick in the courtyard at 
Eleusis, supra, p. 44, n. 105. 

150 Cf. Chadwick 1986, 515-516. 
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2. Bothros 

The meaning of the term bothros , according to the LSJ, is a hole, trench or 
pit dug in the ground. The LSJ also gives the explanations “hollow”, “grave” 
and “ritual pit for offerings to the subterranean gods”. 

The bothroi used for ritual purposes have usually been considered as 
being characteristic of the cult of the heroes, the deceased, the chthonian 
divinities and the winds, just as bomos was a typical feature in the sanctuaries 
of the gods. 161 In correct use of the language, it has been claimed, bothros 
was distinguished from eschcira, but such a distinction was not always 
observed in practice and both kinds of sacrificial installations have been 
considered as being used in the same cults and for the same kinds of 
rituals. 162 More specifically, a bothros was a sacrificial pit, i.e., a hole in 
the ground into which libations were poured, the most prominent being 
the blood of the sacrificial victims. 163 Sacrifices could also be burnt in the 
bothros . l64 The pit could be freshly dug for each occasion or be a permanent 
construction, which sometimes was raised above the ground level, such as 
the bothroi found in the sanctuaries of deities considered to be chthonian, 
like Asklepios. 165 

2.1. Epigraphical sources 

Bothros is a rare term, which seems to be documented only twice in 
the inscriptions, none of which show any connection with hero-cults (Ta¬ 
ble 5). 166 The first inscription is an account of expenses from Delos dated 
to c. 265-255 BC and unfortunately rather damaged. 167 Line 2 mentions a 
piglet, presumably bought to be used in the purification of a sanctuary. 168 
The only words preserved in the next line are xou<; [360pou[<;] -. It is not 
clear whether the bothroi were used in the purification or whether this line 
refers to a different context. There are two sanctuaries on Delos for which 


161 Deneken 1886-90, 2497; Rohde 1925, 50, n. 53; Pflster 1909-12, 474-475; Stengel 1910, 151; 
Eitrem 1912, 1123; Stengel 1920, 16-17; Nilsson 1967, 78; Burkert 1983, 9, n. 41; Burkert 
1985, 199. 

162 Pflster 1909-12, 474-475; Burkert 1983, 9, n. 41; Burkert 1985, 199. 

163 Deneken 1886-90, 2497; Pflster 1909-12, 474-475; Stengel 1910, 151; Foucart 1918, 99; 
Rudhardt 1958, 129; Burkert 1983, 9, n. 41; Burkert 1985, 199; Riethmuller 1999, 137. 

164 Nilsson 1967, 78, 180 and 186. 

165 Deneken 1886-90, 2497; Pflster 1909-12, 474-475; Riethmuller 1999, 123-143. 

166 A third case is to be found in a Christian inscription from Sicily dating to the Roman period, 
in which bothros is used for the grave QG XIV 238). 

167 IG XI:2 235, 3. 

168 [^] 0 ip 0< ^ &cjt[e to iepov xa0apcxa0ou?] - . 
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purifications by piglets are known. The sanctuary of Apollon was purified 
monthly by the blood of a piglet and the purification of the Thesmophorion 
is mentioned in many accounts. 169 The inscription is too fragmentaiy for any 
connection to be made, but it seems likely that the bothroi belonged to a 
ritual context. 170 


Table 5 

Instances of botbros in the epigraphical sources. 


Term 

Recipient 

Source 

Date 

PoOpoi 

Unknown, Delos 

IG XI:2 235, 3 

265-255 BC 

PoOpoi 

Gods of the underworld, Kallipolis 

Krauss 1980, no. 11, 25 

2nd century AD 


The second inscription using botbros is Roman (2nd century AD) and 
comes from Kallipolis in Thrace. 171 The text records an oracle against 
pestilence given by the oracle of Apollon at Klaros. This inscription belongs 
to a series of oracles, preserved in epigraphical form, given in connection 
with a plague, which spread in the eastern part of the Roman empire in the 
second half of the 2nd century AD. 

At the end of the inscription, the remedies against the plague are 
outlined (lines 21-33). The people of Kallipolis are “to sacrifice to the gods 
below the earth”, sp5siv (mouSalou; 0sotc;, a black goat to Hades and a black 
sheep to Persephone. 172 When the black blood flows into the bothroi, a 
collection of libations and medicines shall be poured out from above. The 
victims are to be burnt together with fragrant oils and frankincense. Wine 
and milk shall then be poured on the pyre to extinguish the fire. It is not 
clear from the text whether the burning is to take place in the botbros or 
next to it. 


169 Temple of Apollon: Bruneau 1970, 93; IG XI:2 203 A, 32-57. Thesmophorion: Bruneau 1970, 
286-288; ID 440 A, 38-39 and 48. 

170 Porph. De antr. nymph. 6, speaks of bothroi and megara as two different kinds of 
installations used in the cult of the gods of the underworld: ujro/Ooviou; §E poOpouc; xod peyapcx 
iSpucravTo. It seems unlikely that bothroi could be used as another term for megara, the holes 
known from sanctuaries of Demeter, in which piglets were deposited during the Thesmophoria 
(see Henrichs 1969, 31-37). On the megara and the deposition of piglets at Eleusis, see Clinton 
1988, 72-79. 

171 Krauss 1980, no. 11, line 25, the new edition and reading of the text followed here. Previous 
editions: Kaibel 1878, no. 1034; Buresch 1889, 81-86. Cf. Parke 1985, 152-153. 

172 The epithet Eu/ouTr)? usually refers to Hades, see Buresch 1889, 84, line 23; LSJ s.v. Krauss 
1980, 76 (line 24) and 79 (commentary), suggests Dionysos on the basis of the sacrificial animal. 
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2.2. Literary sources 

2.2.1. Bothros in Archaic to early Hellenistic sources 

Most occurrences of bothros in the literary sources refer simply to a hole, 
dug in the ground without any religious connotations. 173 These holes are 
sometimes dug for a specific purpose, such as planting vines or olives, 174 
buiying a corpse 175 or keeping a fire. 176 The common characteristic is that 
the bothros was not a permanent installation but was created when the need 
arose. 


Table 6 

Instances of bothros in the Archaic to early Hellenistic literary sources. 


Term 

Recipient 

Source 

Date 

(3o0poc; 

The dead 

Horn. Od. 10.517 

c. 700 BC 

(3o0poc; 

The dead 

Horn. Od. 11.25 

c. 700 BC 

PoOpoc; 

The dead 

Horn. Od. 11.36 

c. 700 BC 

(3o0poc; 

The dead 

Horn. Od. 11.42 

c. 700 BC 

PoOpoc; 

The dead 

Horn. Od. 11.95 

c. 700 BC 


Only cases in which the term is used in a religious context have 
been included. 


The religious use of bothros in this period is indeed slight, and there is 
no connection with hero-cults. In all, the evidence seems to be limited to 
Odysseus’ consultation of the souls of the dead in Hades. 177 This bothros of 
a cubit’s length is dug by Odysseus with his sword in the bank of the river 
Akeron. The sacrifice begins with libations: first melikraton, then wine and 
water, followed by the sprinkling of barley meal. Then Odysseus prays and 
promises the dead the sacrifice of a barren cow on his return to Ithaka, as well 
as a black sheep to Teiresias. The black ewe and a black ram are slaughtered 
over the bothros and the blood flows into the pit to attract the dead souls 
(xa 5s pfjXa Aa|3<i>v duisSstpoToprjaa sc; |360pov, pss 5’ alpa xsXaivscpsc;). 178 


173 Horn. It 17.58; Od. 6.92; Arist. Hist. an. 579a; Metaph. 1025a. Just like eschara, the term 
is found in medical contexts, and there bothros can mean a depression in the heart (Hippoc. 
Corde 5); cf. Durling 1993, s.v. poOpiov, in the plural referring to the sockets of the teeth. 

174 Xen. Oec. 19.7 and 19.13. 

175 Xen. An. 5.8.9. 

176 Hymn. Horn. Merc. 112; Hippoc. Nat. mid. 109. 

177 Od. 10.517-542, esp. 10.517; 11.23-50, esp. 11.25, 11.36, 11.42, and 11.95. 

178 Od. 11.35-36; the animals may have been killed by cutting off their heads completely 
(apodeirotomein ) rather than simply slitting their throats, see discussion, pp. 174-175. 
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Finally, the slaughtered animals are flayed and burnt, while prayers are said 
to Hades and Persephone. The burning seems to have taken place outside 
the pit. After the completion of the ritual, Odysseus sits down with his sword 
in his hand to wait for the souls of the dead to approach, and in particular 
for Teiresias, who, after having drunk the blood, will proclaim the fate of 
Odysseus. 

There is a strong connection with death in this sacrifice and the use 
of the botbros is aimed at putting the person sacrificing in contact with 
the dead. The ritual is a single occasion. The atmosphere of the sacrifice 
has a temporary character, which is further stressed by the fact that it 
takes place away from society and outside the boundaries marking the area 
where regular sacrifices are performed. The botbros was not a permanent 
installation but was dug just for this particular occasion. There is a closeness 
to water, and the pit is dug on the shore. The offerings that go into the 
botbros are all fluid: melikraton, wine, water and blood. Any burning takes 
place outside the pit. After the ritual is finished, the participants leave without 
any indication of returning. 

That a botbros is used in a ritual to evoke the dead is hardly surprising, 
considering the fact that the dead were imagined as remaining underground 
and that the burial itself took place in a hole in the ground. A further 
indication of the close connection between botbros and death/burial is found 
in a fragment of the tragedian Ion. He mentions, in a non-Greek context, 
that particular botbroi were used in the mourning of the dead and that the 
mourners presumably descended into them. 179 

2.2.2. Botbros in the post-300 BC sources 

In the later sources, the use of botbros in religious contexts is more frequent 
and a connection with heroes is also found, the earliest cases being in 
Pausanias. It is striking that many of the contexts in which a botbros is used 
show similarities to the sacrifice performed by Odysseus in the Nekyia of 
Homer, as regards the recipients of the sacrifice, the aim of the ritual and the 
actual ritual actions performed. 

Some of these later passages are direct references to Homer and the 
Nekyia and need no further comment here. 180 Other instances describe a 
ritual that is almost a copy or a paraphrase of Homer, even though single 
details differ or the order varies, in which the separate actions are carried 
out. When Lucian tells the stoiy of how Menippos wanted to visit Hades 


179 Ion fr. 54 (Nauck 1889). The context deals with the mourning habits of the Egyptians, 
Syrians and Lydians. 

180 Lycoph. Alex. 684; Paus. 10.29.8; Lucian De astr. 24; Philostr. Her. 43.14. 
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Table 7 

Instances of bothros in the post-300 BC literary sources. 


Term 

Recipient 

Source 

Date 

Po0po<; 

The dead 

Lycoph. Alex. 684 

Early 3rd century BC 

Po0po<; 

Hekate 

Ap. Rhod. Argon. 3.1032-1034 

3rd century BC 

PoQpoc; 

Hekate 

Ap. Rhod. Argon. 3.1207 

3rd century BC 

Po0poi 

The dead 

CAF, vol. 3, Adespota, 
fr. 128 (Kock 1888) 

3rd century BC? 

Po0poc; 

The dead 

Lucian De astr. 24 

1st century AD 

Po0poc; 

The dead 

Lucian Charon 22 

1st century AD 

Po0poc; 

The gods 

of the underworld 

Lucian Menip. 9 

1st century AD 

Po0po<; 

A dead father, Hekate 

Lucian Philops. 14 

1st century AD 

Po0poi 

The winds 

Paus. 2.12.1 

2nd century AD 

Po0po<; 

Kore 

Paus. 2.22.3 

2nd century AD 

Po0poc; 

Pelops 

Paus. 5.13.2 

2nd century AD 

Po0po(; 

Agamedes 

Paus. 9.37.7 

2nd century AD 

Po0poi; 

Agamedes 

Paus. 9.39.6 

2nd century AD 

Po0poi; 

The dead 

Paus. 10.29.8 

2nd century AD 

Po0poi 

Any “necessary” gods 

Ael. Arist. Hier. log. II 27 

2nd century AD 

Po0po(; 

Hypochthonian gods 

Porph. De antr. nymph. 6 

3rd century AD 

Po0po(; 

Nerterioi theoi 

Porph. Dephil. 114 

3rd century AD 

Po0poi 

Hypochthonian gods 

Porph. Dephil 118 

3rd century AD 

Po0po(; 

The dead 

Philostr. VA 4.16 

3rd century AD 

Po0poc; 

Chthonian gods 

Philostr. VA 6.11 

3rd century AD 

Po0poi 

Chthonian gods(?) 

Philostr. VA 8.7.9 

3rd century AD 

Po0poi 

The dead 

Philostr. Her. 43.14 

3rd century AD 

Po0poi 

Achilles 

Philostr. Her. 53-11 

3rd century AD 

Po0po<; 

The heroes 
at the Academy 

Heliod. Aeth. 1.17.5 

3rd century AD 

Po0po<; 

The dead 

Heliod. Aeth. 6.14.3-6 

3rd century AD 

Po0po(; 

The dead Kyzikos 

Otph. Argon. 572 

4th century AD 

Po0po(; 

Hekate, Pandora 
and Poinai 

Otph. Argon. 951, 954, 964, 

970 and 981 

4th century AD 


Only cases in which the term is used in a religious context have been included. 
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with the aid of the Chaldean Mithrobarzanes, the ritual described must be 
considered as copied almost exactly from Homer but with a slightly ironic 
twist. 181 Menippos and his Chaldean friend drifted along the river Euphrates 
into a marsh to a woody, sunless place, dug a bothros, slaughtered the 
sheep and sprinkled the blood around it, [360pov xs copu^apsta xai xa pr)Aa 
xaxsacpa<;apsv xai xi alpa itspi aOxov sansiaapsv. Philostratos is perhaps 
also somewhat ironic, when he states that Apollonios managed to get into 
contact with Achilles, even though he did not dig a bothros, like Odysseus, 
or tempted the souls with the blood of sheep. 182 

Obvious similarities to Homer are to be found in the Argonautica of 
Apollonios Rhodios, describing how Jason must act to take the Golden 
Fleece. 183 The story even echoes the narrative structure of Homer. First, 
Medea tells Jason in detail how to proceed and then follows the description 
of what is done, i.e., more or less the same account given twice, just as in 
the case of Kirke and Odysseus. In the middle of the night, in a far-away 
place, Jason is to bathe in a stream, dig a round bothros one cubit deep, cut 
the throat of a ewe over it, pile up firewood and sacrifice the animal whole, 
by placing the body on top of the pyre and setting fire to it. Finally, he is 
to evoke Hekate and pour out libations of milk and honey. The sacrifice 
aims at contacting Hekate and, when that has been accomplished, Jason is 
to leave without turning back. 

The ritual outlined in the Argonautica is echoed in the Orphic Argonaut¬ 
ica, which is largely dependent on Apollonios Rhodios but is hardly earlier 
than the 4th century AD. 184 Here Mopsos instructs the Argonauts how, by 
evoking Hekate, they are to get into the precinct where the dragon guards 
the Golden Fleece. Orpheus digs a triangular bothros (or a bothros with three 
compartments), fills it with various kinds of dry wood and places figures 
made of meal on top of the heap. The sacrificial animals consist of three 
black puppies. Their blood is mixed with various herbs and poured into their 
stomachs, which are placed on top of the wood. The rest of the intestines 
are scattered around the bothros. Orpheus sounds a bronze gong and prays. 
Finally, Hekate, Pandora and the Poinai appear, carrying torches, and the 
wood in the bothros kindles by itself. 

The recipients of the sacrifices in the bothroi considered so far were the 
gods of the underworld, as well as the dead. In fact, in almost all the cases 


181 Lucian Menip. 9. 

182 Philostr. VA 4.16. 

183 Argon. 3.1026-1041 and 3.1194-1222. 

184 Oiph. Argon. 950-987. For the date and the relationship with Apollonios Rhodios, see West 
1983, 37. 
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in which a bothros is used for sacrifices, the recipients have a connection 
with death and the underworld, either as gods associated with that sphere, 
as heroes or as ordinary dead. Among the divinities named are Hekate 
and Kore, and among the unnamed, the hypochthonioi and chthonioi 
theoi, as well as any god to whom it is necessary to sacrifice in order to 
avoid immediate death . 185 The heroes found in these contexts are Pelops, 
Agamedes, Achilles and the Athenian heroes in the garden of Akademos . 186 
Finally, the departed are approached by sacrifices in a bothros , both as a part 
of the regular cult of the dead and in tiying to get into contact with the dead, 
either to be able to talk to their souls or to bring them back to life . 187 The 
only exception in which the recipient is not connected with death is the use 
of bothroi to tame the winds at Titane, reported by Pausanias . 188 

The main aim of using a bothros was to get into contact with those 
residing below ground. This ritual formed part of the regular funerary cult, 
according to Lucian, who has Charon express his surprise that the living 
actually thought that the dead could come up from below and eat of the 
meals burnt on the pyres and drink of the wine and the melikraton poured 
into the bothroi . 189 

More significant is the use of the bothros in magic rituals for direct 
contact with a particular dead person. In Lucian, for example, a young man 
has a magician dig a bothros and perform rites to summon his dead father and 
to make it possible for the son to hear his father’s opinion of his girl-friend . 190 
In the Aethiopica of Heliodoros, a mother performs an elaborate ritual at a 
bothros on the battlefield at night, to bring her fallen son back from the 
dead, so that she can inquire about the fate of her other son . 191 By digging 
the bothros and sacrificing into it, a dead person or the divinity could be 
summoned and called up to the world of the living. 


185 Hekate: Lucian Philops. 14. Kore: Paus. 2.22.3. Hypochthonioi theoi-. Porph. De antr. 
nymph. 6; De phil. 118. Chthonioi theoi-. Porph. De phil. 114; Philostr. VA 6.11. Any god to 
whom it is necessary to sacrifice: Ael. Arist. Hier. log. II 27. 

186 p e iop S . paus. 5.13.2. Agamedes: Paus. 9.37.7 and 9.39-6. Achilles: Philost. Her. 53-11. Heroes 
in the garden of Akademos: Heliod. Aeth. 1.17.5; these heroes have been identified with either 
Harmodios and Aristogeiton (cf. Ath. pol. 58.1) or the dead in the Persian wars (see Parker 
1996, 137). 

187 CAF , vol. 3, Adespota, fr. 128 (Kock 1888), from New Comedy; Lucian Charon 22; Lucian 
Philops. 14; Heliod. Aeth. 6.14.3-6; Otph. Argon. 572. 

188 Paus. 2.12.1. The association of the winds with bothroi may be due to the tradition that the 
winds resided in a bothros in Thrace (see schol. Ap. Rhod. Argon. 1.826b [Wendel 19351; Hampe 
1967, 9-10). 

189 Lucian Charon 22; cf. CAF, vol. 3, Adespota, fr. 128 (Kock 1888); Otph. Argon. 569-575. 

190 Philops. 14. 

191 6.14.3-6. 
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The divinities of the underworld could also be evoked or called by the 
use of a bothros. Hekate, either alone or in the company of other deities of 
her kind, is summoned both by Jason, by the young man trying to contact 
his dead father and by Orpheus. 192 Heroes were also called in this manner: 
Agamedes was called by those consulting the oracle of Trophonios, when 
a ram was sacrificed in the bothros located on the site where the earth 
swallowed up Trophonios. 193 Achilles and Patroklos are invited to come and 
participate in a dais on the burial mound of Achilles at Troy, where a bull is 
slaughtered at the newly dug bothroi. I9 ' The sacrifice in a bothros performed 
by Herakles to Pelops at Olympia should perhaps also be taken to contain 
an element of calling and inviting Pelops to come and participate. 195 

The second use of the bothroi, which partly overlaps the first, was to 
perform a sacrifice to solve a difficult situation and, in particular, to avoid 
danger. Both Jason and Orpheus sacrifice in the bothros in order to succeed 
in retrieving the Golden Fleece. 196 These sacrifices are aimed not only at 
contacting Hekate, but also at propitiating her. In Aelius Aristides, this aim 
is even clearer. 197 Asklepios tells the author that he will die in two days, 
unless he seeks out a deserted location outside the city, digs a bothros and 
performs a sacrifice to whichever god it is thought to be necessary. Back in 
the city again, he is to perform a regular thysia sacrifice, followed by dining, 
to Asklepios, as well as to cut off a part of his body, which, fortunately, could 
be substituted by the dedication of a ring. Similarly, from Philostratos we 
learn that it was thought that pestilence could be averted by digging bothroi, 
even though Philostratos himself mocks this belief. 198 At Titane, the winds 
could be tamed by sacred rites in four bothroi, as well as by the singing of 
the charms of Medea. 199 

The rituals performed are of two kinds, those taking place in the bothros 
and those executed outside it. The first kind consisted mainly of libations. 
Honey, water, milk and wine could be poured in, either separately or mixed 


192 Ap. Rhod. Argon. 3.1211-1220; Lucian Philops. 14; Orph. Argon. 966-982. 

193 Paus. 9.39.6 and 9.37.7. 

194 Philostr. Her. 53-11-12. Cf. Philostr. VA 4.16: Apollonios can get into contact with Achilles, 
even if he does not dig a bothros or tempt the souls with the blood of sheep. 

195 Paus. 5.13.2. This possibility will be further discussed below, p. 178, in connection with 
Pind. OZ. 1.90. 

19 ® Ap. Rhod. Argon. 3.1026-1041 and 3.1194-1214; Otph. Argon. 950-987. 

197 Ael. Arist. Hier. log. II 26-27. 

198 Philostr. VA 8.7.9. 

199 Paus. 2.12.1. 
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together. 200 In the cases in which there was an animal sacrifice the blood was 
poured out, usually in the pit itself directly from the slit throat of the animal, 
but in one instance, the blood was sprinkled around the pit. 201 Heliodoros 
mentions an enagizein sacrifice to the heroes in the bothros in the garden of 
Akademos, which should probably be taken to refer to an animal sacrifice, 
in which the meat was completely destroyed. The blood may have been 
separately poured out into the bothros. 202 Pausanias speaks of two sacrifices 
into a bothros , using the term thyein. The first case concerns the sacrifices 
performed by Herakles to Pelops, a cult which seems to have consisted of a 
blood libation followed by ritual dining. 203 The second passage describes the 
preparations before consulting the oracle of Trophonios, which included the 
sacrifice ( thyein ) of a ram into a bothros. Presumably, the blood was poured 
into the pit, while the meat was eaten. 204 In Aelius Aristides, the expression 
for the sacrifice is Spaaai xa ispa, which must refer to an animal sacrifice 
but since the bothros was to be dug explicitly for this occasion, it is likely 
that the blood went into it. 205 Non-liquid offerings, such as cakes shaped 
like a man ( pemmata or ouloplasmata ), could occasionally be thrown into 
the bothros , but the sources mentioning this practice are both late. 206 Finally, 
Pausanias states that in the sanctuary of Demeter at Argos, burning torches 
were thrown into the bothros in honour of Kore. 207 This ritual seems to be 
completely different from the libations and animal sacrifices outlined so far 
and should, however, perhaps be connected with the use of pits, usually 
called megara, and torches in the cult of Demeter and Kore. 208 

The rituals taking place outside the bothros consisted mainly of burning. 
The ewe slaughtered by Jason in the Argonautica was to be placed on the 
pyre heaped up on the edge of the bothros and sacrificed whole, dcSodsxov 


200 Ap. Rhod. Argon. 3.1035-1036, 3.1199 and 3.1210; CAF, vol. 3, Adespota fr. 128 (Kock 1888); 
Lucian Charon 22; Lucian Menip. 9; Heliod. Aeth. 6.14.3-6; presumably also Orph. Argon. 
572-575. 

201 Blood poured into the bothros-. Ap. Rhod. Argon. 3.1208; Porph. De phil. 114; Philostr. 
Her. 53.11-12, digging of bothroi and slaughtering of a bull (esphattori), the whole ceremony 
being designated by the term entemnein. Sprinkling of the blood around it: Lucian Menip. 9; cf. 
Heliod. Aeth. 6.14.3-6, the woman performing the sacrifice sprays her own blood on the fires 
near the bothros. 

202 Aeth. 1.17.5. 

203 Paus. 5.13.2. For discussion of the rituals of Pelops, see below, pp. 190-192. On the dining 
on the meat from this sacrifice, see Ekroth 1999, 154. 

204 Paus. 9.39.6. 

205 Hier. log. II 27. 

2 06 Heliod. Aeth. 6.14.3-6; Otph. Argon. 957-958. 

207 2.22.3. 

208 For megara and torches, see Burkert 1985, 242-243; Clinton 1988, 77. 
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opoGsTrjaoa, i.e., completely burnt. 209 At the enagizein sacrifices to the 
heroes in the garden of Akademos and to Achilles at Troy, the location of 
the burning is not specified, but it is likely to have taken place outside the 
botbros. 210 The burning of meals at the tombs of ordinary deceased persons 
definitely took place on the ground, in front of the burial mounds and near 
the dug-out bothroi , 211 The only cases of anything being burnt inside the 
botbros are found in the late Orphic Argonautica, where the wood is placed 
in the pit, together with the animal victims, and subsequently burnt. What 
happens to the blood in these cases is not entirely clear. At the burial of 
Kyzikos, the victims are called entoma , which may indicate that the victims 
were bled before they were burnt. 212 In the sacrifice to Hekate, the blood 
was poured into the stomachs of the puppies, which were subsequently 
placed on the wood in the botbros and burnt. 213 

Looking at the location and appearance of the bothroi, it is clear that the 
majority were single installations created for the particular occasion. A need 
had arisen to contact the dead or the divinities of the underworld or to 
make a sacrifice aiming at solving particular problems, such as the threat of 
disease or death, and consequently the botbros was dug. In some cases, it is 
emphasized that the bothroi are to be located outside the bounds of society 
in a deserted spot. 214 Other bothroi were dug at graves or in the actual burial 
mound. 215 One botbros is found in a private garden. 216 These bothroi were 
not meant to be part of a general and official cult. As far as it is possible to 
tell, they seem to have been fairly small and shallow. The pit dug by Jason 
was one cubit deep (cf. the pit dug by Odysseus, which was one cubit long). 
The fact that the botbros is often dug by one person, in one case even by an 
old woman, also gives the impression of it being a fairly small hole. 217 There 
is no indication of these bothroi being adorned or elaborated; they were just 
simple holes in the ground. 


209 Ap. Rhod. Argon. 3-1032-1034. 

210 Heliod. Aeth. 1.17.5; Philostr. Her. 53.11. 

211 CAF, vol. 3, Adespota, fr. 128 (Kock 1888); Lucian Charon 22. 

212 Orph. Argon. 571-572. 

213 Oiph. Argon. 960-963. 

214 Ap. Rhod. Argon. 3.1026-1041 and 3.1194-1214; Lucian Menip. 9; Ael. Arist. Hier. log. 
II 26-27; Heliod. Aeth. 6.14.3-6, on the battlefield; Orph. Argon. 950-951, at the enclosure of 
the dragon guarding the Golden Fleece. 

215 CAF, vol. 3, Adespota, fr. 128 (Kock 1888); Lucian Charon 22; Philostr. Her. 53.11; Otph. 
Argon. 568-572. 

21(> Lucian Philops. 14. 

217 Old woman: Heliod. Aeth. 6.14.3-6. 
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The bothroi located in sanctuaries, on the other hand, seem to have 
been both of a more permanent character and of larger size. Sacrifices were 
regularly performed in these bothroi-. to the winds at Titane, to Kore at Argos, 
to Agamedes at Lebadeia and to the heroes in the garden of Akademos at 
Athens. 218 The sacrifices to Achilles at Troy took place on his burial mound, 
but they were a recurrent event and his grave functioned as the sanctuary 
of the hero. 219 The bothros sacrifice performed by Herakles to Pelops at 
Olympia may have been a single occasion in connection with the institution 
of the cult, but it is possible that a similar sacrifice also formed part of the 
ongoing rituals at the Pelopion. 220 The sizes of some of these bothroi must 
have been substantial. A woman committed suicide by flinging herself into 
the bothros of the heroes at the garden of Akademos, and the bothros at 
Lebadeia was identified as the hole into which Trophonios disappeared. 221 

To sum up the use of bothroi in the post-300 BC sources, it seems possible to 
divide them into two categories. On the one hand, there are the bothroi dug 
for the individual occasion, located outside any kind of sanctuary and often 
set apart from society and the neighbourhood of the living. The sacrifices 
consist either of libations (milk, honey, wine, water) or of blood, if an animal 
sacrifice takes place. The animal victim was subsequently destroyed and 
there is no sign of dining taking place at these sacrifices. The aim of the 
ritual is to deal with a particular situation. The recipients of the sacrifices are 
either the divinities of the underworld or the dead. 

On the other hand, there are the more institutionalized bothroi , which 
were permanent installations, used for recurrent rituals and located in 
sanctuaries. The recipients of these cults are more diverse: the winds, Kore, 
Agamedes, the heroes at the Academy, Pelops and Achilles at Troy. In the 
case of the sacrifices to the winds, no details are known and the throwing 
of torches into the bothros of Kore seems to belong to a categoiy of rituals 
different from the other sacrifices for which bothroi were used. 

The rituals of the heroes, however, have certain traits in common with 
the rituals used at the temporary bothroi, but they also show some deviating 
features. The enagizein sacrifice to the heroes in the garden of Akademos is 
best understood as an animal sacrifice, including the complete destruction of 


218 Paus. 2.12.1 (winds); 2.22.3 (Kore); 9-39.6 (Agamedes); Heliod. Aeth. 1.17.5 (heroes in the 
garden of Akademos). 

219 Philostr. Her. 53.11. 

220 Paus. 5.13.2; see below, pp. 190-192. 

221 Heliod. Aeth. 1.17.5; Paus. 9.39-6. The term can also be used for a cave, such as the one 
located under the temple of Apollon at Hierapolis, Phrygia, and from which poisonous fumes 
emerged (Damaskios, Vita Isidori, fr. 131 [Zintzen 19671). The use of bothros for a natural hollow 
is rare and in most cases, no matter the context, the terms refers to a hollow created by man. 
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the victim, perhaps preceded by pouring the blood into the botbros. 222 This 
ritual is similar to the botbros sacrifice in Apollonios Rhodios, but it is an 
institutionalized cult performed by the polemarch. The sacrifices to Achilles 
at Troy comprised the slaughter ( sphattein ) of a bull into botbroi dug in the 
burial mound, the calling of Achilles and Patroklos to come and participate 
in the dais and the annihilation of the victim (enagizein). 223 The ritual was 
then continued with a regular thysia sacrifice on the beach using a second 
victim. The Thessalians took the carcass with them when they left, and the 
reason given for not consuming the meat on the spot was that they did not 
want to dine on enemy territory. The first part of the ritual involving the 
institutionalized botbroi is the same as the rituals at the temporary botbroi, 
but it is complemented by a thysia probably involving dining. 

The last two cases of hero-cults at botbroi seem to have consisted of a 
blood libation, followed by ritual dining. The blood of a ram sacrificed to 
Agamedes ( thyein ) at Lebadeia must have been poured into the botbros while 
Agamedes was called upon. 224 The meat from this victim, just like the rest 
of the victims sacrificed at the consultation of Trophonios at Lebadeia, was 
likely to have been eaten. Finally, the thyein sacrifice to Pelops at Olympia, 
which was performed by Herakles at a botbros, included dining on the meat 
by the worshippers, at least in Pausanias’ time, and it also seems likely that 
Pelops was called upon to come and participate. 225 

2.2.3. Botbros in the explicatory sources 

There is a handful of mentions of botbros in the explicatory sources as well, 
but not much additional information is provided. Two cases are connected 
with Homer’s Nekyia and explain the botbros as being used for the blood of 
the victims sacrificed ( thyein ) to the departed . 226 Similar information is given 
by Hesychios, who explains kotyliskos as, among other things, the botbros 
into which the blood of the sacrificed victims is discarded. 227 

In a scholion to Euripides’ Phoenician Maidens, discussed earlier in 
connection with eschara, it is stated that eschara is mainly the botbros in 
the ground where they sacrifice ( enagizein ) to those going down (toi<; x6rce> 
spyopevou;), i.e., to the departed. 228 The use of a botbros for sacrifices to the 


222 Heliod. Aeth. 1.17.5. 

223 Philostr. Her. 53.11-13. 

224 Paus. 9.39.6. 

225 Paus. 5.13.2-4. 

226 Eust. Od. 10.517 (Stallbaum 1825-26, vol. 1, 393, lines 16-29); schol. Horn. Od. 10.517 
(Dindorf 1855). 

227 Hsch. s.v. xoxuAlaxo^ (Latte 1953-66, K 3818). 

228 Schol. Eur. Phoen. 274 (Schwartz 1887); see above, p. 50. 



72 


Terms assumed to be related to hero-cult rituals 


Table 8 

Instances of bothros in the explicatory literary sources. 


Term 

Recipient 

Source 

Date 

(3o0poc; 

- 

Hsch. s.v. xotuAIoxoc; 

(Latte 1953-66, K 3818) 

5th century AD 

(3o0po<; 

The dead 

Eust. Od. 10.517 

(Stallbaum 1825-26, vol. 1, 393) 

12th century AD 

P60poc 

Those going down 

Schol. ad Eur. Phoen. 274 
(Schwartz 1887) 

- 

(3o0po<; 

The dead 

Schol. ad Horn. Od. 10.517 
(Dindorf 1855) 

- 


Only cases in which the term is used in a religious context have been included. 


dead is well documented in a number of sources, as we have seen above. 
This scholion is the only source connecting bothros directly with eschara. 
The explanation of eschara as meaning a bothros for the dead is probably 
due to eschara here being understood as something hollow, since the same 
scholion also explains bomioi escharai as the depressions of the bomoi. 229 

2.3. Conclusion 

The chronological spread of the term bothros is uneven. Apart from the use 
of the term in Homer, bothros occurs in a handful of Hellenistic sources, but 
the most frequent usage dates to the Roman period. The great majority of 
the recipients of the sacrifices performed in bothroi show a connection with 
the underworld, either as deities linked to the realm of the dead, as heroes or 
as ordinary departed. A direct link between the term and heroes cannot be 
established before the Roman period. In all, the use of bothroi at sacrifices 
to heroes is slight and this kind of sacrificial installation was never a regular 
feature of hero-cults. 

Most of the bothroi (no matter the recipient or the chronological context) 
seem to have been temporary installations used for a single occasion. They 
were dug for the specific purpose of getting into contact with the beings of 
the underworld, to propitiate them, to seek their aid and to avoid danger 
and diseases. The marginality of these sacrifices is clearly demonstrated by 
the location of these pits in remote areas outside the bounds of society or at 
cemeteries, and by the private or secret character of the rituals, performed 
by only one or a few participants and not followed by any collective dining. 


229 One of the basic characteristics of the term eschara, no matter what the context, is an 
indication of it being hollow or surrounding something (see above, p. 26 ). 
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It is interesting to note that the main characteristics of these bothros 
sacrifices are all found in the Nekyia of Homer and it is clear that there is 
a connection between this account and many of the ritual uses of bothroi 
found in the later sources. In some cases, particularly when the botbros is 
used in a mythical context, it can be argued that the later sources simply 
copied the ritual of the Nekyia. It is possible that the whole concept of 
botbros is to be considered as deriving from Homer, even though he must 
presumably have referred to a ritual or an action which was comprehensible 
to his audience. 230 Homer’s use of the term botbros is, however, rather due 
to his description of a ritual making use of a dug-out pit than botbros being 
an established sacrificial installation already in this period. 231 The impact of 
Homer may, in its turn, have led to the creating of a sacrificial installation 
designated by this term. The sacrifice of blood into a botbros , in order to 
contact the dead and the beings of the underworld, seems to have become 
more or less a topos, and most contexts in which the term is used in this 
sense are purely literary and cannot be regarded as descriptions of rituals 
actually performed. However, the epigraphically attested, 2nd-century AD 
oracle given by Apollon at Klaros outlining a similar ritual, paralleled in the 
writings of Porphyrios, seems to reflect a well-known and specific use of 
botbros for actual ritual purposes in the Roman period. 232 

The bothroi used in hero-cults show a different pattern. They were 
recurrently used, forming a regular part of the cult and directly connected 
with a specific location where the hero was worshipped. Furthermore, 
the rituals were not private or secret, but involved a larger number of 
participants, since they were more or less public. The botbros seems to have 
been used for a blood ritual, aiming at contacting and calling upon the hero 
to come and participate in the subsequent rituals, which, at least in some 
cases, included ritual dining for the worshippers. The use of bothroi in hero- 
cults cannot be said to be a dominant feature, since it can be documented 
in so few cases and only in late sources. The reason for using the botbros 
may be connected with the fact that the hero was dead and there was a will 
to contact him. It is possible that bothroi, in Greek cult in general, were 
primarily and originally used for occasional sacrifices answering particular 


230 On Homer as normative for later conceptions of the Underworld, see Sourvinou-Inwood 
1995, 15-16. Heubeck & Hoekstra 1989, 71, lines 516-540, suggest that the poet in the Nekyia 
combines conceptions drawn from different spheres in order to create something new. On the 
idea that the blood ritual was taken over from the practices of oracular cult, see Page 1955, 
24-25; Sourvinou-Inwood 1995, 83- On possible Near Eastern influences on the necromancy 
described in the Nekyia , see Johnston 1999, 88-90. 

231 The other terms for pit, [3o0uvoc;, Xaxxoc; or opuypoi, all occur later, not before the 
5th century BC (see LSJ s.v.). 

232 Klaros: Krauss 1980, no. 11; Porph. De phil. 112-121; cf. Philostr. VA 8.7.9- 
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needs and called for by the situation, as outlined previously. This use 
was transferred to the hero-cults, but in these cults the bothroi became 
institutionalized and were used for only one part of a larger ritual. 


3. Enagizein, enagisma, enagismos and enagisterion 

The last group of terms, which will be analysed in this chapter, is enagizein 
and the nouns enagisma, enagismos and enagisterion. The LSJ explains 
enagizein as “to offer sacrifices to the dead, opposed to Gum”. The meaning 
of enagisma is given as “offering to the dead” and of enagismos as “offering 
to the dead” or “sacrifice”. Enagisterion is explained as “a place for offerings 
to the dead”. 

The general tendency in modern scholarship has been to regard en¬ 
agizein and its associated nouns as particularly connected with sacrifices to 
the dead and the heroes. 233 The terms have also been linked to other terms, 
such as eschara, bothros, entemnein, haimakouria and choai, which have 
all been considered to express the specific ritual actions of these cults. 234 
Enagizein has been understood as being the opposite to thyein, the former 
term indicating that the recipient was a hero or a dead person, while the 
latter was used only for sacrifices to the gods. 235 Casabona’s detailed study 
of the sacrificial terminology has shown, however, that the relation between 
enagizein and thyein is that of a technical term versus a very general term. 
Thyein could be used for sacrifices to the gods above, as well as to the heroes 
and deified mortals. Only when the two terms are used in opposition, does 
thyein take on the meaning of “to sacrifice to an immortal or an Olympian 
god”, while enagizein refers to a technical term for the funerary honours 
given to the dead. 236 

On the general level, the meaning of enagizein has been understood as 
tabu facere, to render sacred or to place in the domain of the sacred, i.e., to 
remove from the sphere of the living. 237 Concerning the rituals covered by 


233 Deneken 1886-90, 2505; Pfister 1909-12, 466 and 477; Eitrem 1912, 1123; Foucart 1918, 98; 
Stengel 1920, 143 and 149; Rohde 1925, 116 and 140, n. 15; Meautis 1940, 16; Chantraine & 
Masson 1954, 100-101; Rudhardt 1958, 238; Casabona 1966, 204; Burkert 1983, 9, n. 41; Burkert 
1985, 194 and 205. 

234 Deneken 1886-90, 2505-2506; Stengel 1920, 143 and 149; Rudhardt 1958, 238-239; 
Casabona 1966, 209; Burkert 1983, 9, n. 41; Burkert 1985, 200. 

235 Pfister 1909-12, 467; Eitrem 1912, 1123; Rohde 1925, 116 and 140, n. 15; Nagy 1979, 308, 
§10n4; Burkert 1983, 9, n. 41. 

236 Casabona 1966, 85 and 204. 

237 Stengel 1920, 143; Nock 1944, 593; Chantraine & Masson 1954, 100; Casabona 1966, 
208-209; Burkert 1983, 9, n. 41; Burkert 1985, 200. 
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the terms, two main explanations have been advanced. On the one hand, 
enagizein has been considered to refer to a total destruction of the victims 
or offerings by burning them in a holocaust. 238 In this sense, an enagizein 
sacrifice would imply that no part of the animal would be available for 
consumption by the worshippers. On the other hand, the terms have been 
linked to various kinds of libations, such as wine, melikraton , milk and, in 
particular, blood. 239 It has also been suggested that enagizein and the related 
nouns can refer to both kinds of actions, i.e., the discarding of the blood of 
the animal followed by the burning of the carcass. 240 

3.1. Epigraphical sources 

None of the three terms enagizein , enagismos and enagisterion is docu¬ 
mented in the epigraphical record before the 2nd century BC. When they 
are found, enagizein and enagisterion are used only in connection with 
heroes, while the term enagismos is found for sacrifices both to heroes and 
to the dead. The term enagisma, which, in the literary sources, occurs from 
Aristophanes onwards, is not documented in the inscriptions. 241 In all, the 
number of instances in which the three terms are used in the epigraphical 
record is low (see Table 9, p. 81). 

3.1.1. Enagizein and enagismos 

The earliest occurrence of the verb enagizein is found in a substantial 
ephebic inscription dating to 123/2 BC, discussed above in connection with 
the escbara of Dionysos. 242 Among the deeds performed by the ephebes 
and for which they were praised was that they marched to the polyandreion 
at Marathon, placed wreaths on it and sv^yLaav to those who had died in 
the war for freedom: rjyaysv 5s xai ski to [s]p M[ap]a0d>vi KoXuavSplsiov 
xai saxscplavotaav xai svr)y[ta]av toic; xaxa KoXspov TsXsuTV)oaaiv Oidsp] 
xfjc; sXsuxrjpiac; (line 69). 243 In the same inscription are also mentioned 
sacrifices to other heroes. Amphiaraos received sacrifices at the Amphiareion 
(lines 27-28 and 70-71) and Aias on Salamis (lines 30-31 and 72-73), but 


238 Deneken 1886-90, 2505-2506; Pfister 1909-12, 477; Stengel 1920, 143 with n. 8; Rudhardt 
1958, 239; Burkert 1966, 103; Parker 1983, 329; Burkert 1985, 194; Parker (forthcoming). 

239 Nock 1944 , 592-593; Chantraine & Masson 1954, 101-102; Casabona 1966, 206; Nilsson 
1967, 186. 

240 Pfister 1909-12, 474-477; Rohde 1925, 116; Chantraine & Masson 1954, 101; Rudhardt 
1958, 239. 

241 Ar. Tag. fr. 504, line 12 (PCG 111:2, 1984). 

242 IG II 2 1006, 26 and 69; cf. pp. 33-34; Mikalson 1998, 245. 

243 In line 26, ivrtfiovM is completely preserved. 
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the term used for these sacrifices is thyein. Presumably, there must have been 
a difference between the sacrifices to the Marathonian war dead, compared 
with those to Amphiaraos and Aias, which prompted the use of different 
terms. 

The sacrifices to Amphiaraos and Aias, on the one hand, and to the 
Marathon war dead, on the other, differ both as to their chronological 
contexts and as to their contents. Amphiaraos and Aias were well-established 
heroes, who had been worshipped by the Athenians at least from the 
5th centuiy BC onwards. 244 The sacrifices to Amphiaraos mentioned in 
the inscription took place at the Amphiareion, a sanctuary with a recurrent 
festival to the hero, at which the sacrifices were followed by ritual dining. 245 
In the case of Aias, the sacrifices formed part of the Aianteia , a festival 
which also included a procession, a gymnastic competition, a torch-race and 
a boat-race. 246 Here, too, it is reasonable to assume that dining formed a 
part of the ritual activity. 

The history of the cult of the war dead at Marathon is more tricky. The 
first source which states that they received a cult is in fact IG II 2 1006, fol¬ 
lowed by Pausanias (1.32.4), who says that they were honoured ( sebontai ). 
Most modern scholars consider them as heroes but waver as to whether 
these war dead had a continuous cult from the 5th century onwards. 247 It 
is possible that this was the case, even if our sources do not say so. 248 But 
it is also possible that the cult, or at least the enagizein sacrifice, was a 
late-2nd-century BC feature. 

The sacrifice to the Marathonian war dead was performed by the 
ephebes, a fact that may be relevant to the understanding of the ritual. 


244 The main sanctuary of Amphiaraos was at Oropos (see Petrakos 1968; Petropoulou 1981, 
57-63; Schachter 1981, 19-25; Parker 1996, 146-149), but he was also worshipped at Athens, 
Rhamnous and Piraeus (see Kearns 1989, 147). On Aias, see Deubner 1969, 228; Kearns 1989, 
141-142; Parker 1996, 153-154; Mikalson 1998, 183-184. 

245 On the Amphiareia, see Parker 1996, 149 and 247; Pelekidis 1962, 253; on the sacrifices, 
see Petropoulou 1981, 49, lines 25-36. 

246 Parker 1996, 153-154; Pelekidis 1962, 247-249. 

247 Loraux 1986, 39-41, considers the war dead as heroes who received time but does not 
explicitly say whether those at Marathon received a cult; Jacoby 1944, 39 and 47 with n. 49, 
classifies all war dead as heroes and dates the institution of the cult of the Marathonomachoi 
to 490/489 BC; Whitley 1994, 216-217, speaks of heroic honours given to the Marathonian war 
dead, at least in the first century BC; Welwei 1991, 62, argues that they were not considered to 
be heroes before Pausanias’ time. 

248 Loraux 1986, 38-41, argues that a particular characteristic of the ancient sources that speak 
of the war dead, in particular Thucydides, is that they suppress the element of cult in favour 
of politics; cf. Hornblower 1991, 292; Stupperich 1977, 62. Parker 1996, 132 and 135-137, 
points out that, even if the war dead were not explicitly called heroes, their cultic honours 
were indistinguishable from those of the heroes. On the Athenian 5th-century war dead being 
heroized, see also Sourvinou-Inwood 1995, 194. 
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After having petered out in the late 3rd centuiy, the ephebic institution was 
resurrected after 166 BC and transformed from a regular military institution 
into an exclusive education for boys from the upper class, both Athenians and 
foreigners. 249 Participation in various religious activities was fundamental 
for these ephebes. Athens was no longer a free city with its own foreign 
policy but dependent on the Romans, and the emphasis on religious rites 
connected with a glorious past is clear in the inscriptions documenting the 
yearly activities of the revived ephebeia. 250 Seen in this light, it is possible 
that the enagizein sacrifice to the war dead at Marathon may have been 
a particular, 2nd-century BC ritual, regarded as being specifically suitable 
for the ephebes, since the ephebeia had an originally military background 
and since this sacrifice also evoked the honourable history of Athens. The 
enagizein sacrifice is mentioned only in IG II 2 1006, which is one of the 
earliest ephebic inscriptions, while other religious actions are found in 
several inscriptions. The sacrifice to the Marathon war dead was perhaps 
an occasional event and did not mark the institution of a regular sacrifice or 
the continuation of an earlier cult. 

The enagizein sacrifice took place at the tomb of the fallen warriors at 
Marathon, which was decorated with wreaths, an action usually found in the 
cult of the dead. The focus on the tomb, the placing of wreaths and the use 
of the term enagizein indicate that this sacrifice was of a kind different from 
the thysia sacrifices to Amphiaraos and Aias. The ritual may have consisted 
in a single visit to the tomb, at which sacrifices, either of animals or of other 
kinds of offerings, were performed. It is possible that this sacrifice, taking 
place on the actual battlefield, should be regarded as a new invention of the 
2nd century BC and as being a distinct ritual separate from the regular cult 
of the war dead, which took place at the Kerameikos. 

The second inscription in which enagizein is used also concerns sacrifices 
to the war dead from the Persian wars, but in Megara. 251 The text consists 
of an early-5th-century BC epigram attributed to Simonides, inscribed by 
the high-priest Helladios in the 4th century AD at the earliest, but possibly 
even later. 252 The epigram honours the Megarians who fell at Plataiai. It 
is preceded by Helladios’ introduction, in which the war dead are called 
heroes, and ends with the addition [M]expk ecp’ f)ptov 5s f) ttoXu; [x]a[i] 


249 Pelekidis 1962, 183-209; Nilsson 1955, 17-29; Mikalson 1998, 181-185 and 246-249. 

250 Jacoby 1944, 66; cf. Pelekidis 1962, 211-256; Mikalson 1998, 246-249. Epigraphical 
evidence: Reinmuth 1955 (complements IG II 2 1032), IG II 2 1006; 1008; 1009; 1011; 1027; 1028; 
1029; 1030; 1039; 1040; 1041; 1042; 1043, dating from 127/6 to 38/7 BC. 

251 IG VII 53 = Kaibel 1878, no. 461. Cf. Wade-Gery 1933, 95-97; Page 1981, 213-215, no. 16. 

252 Wade-Gery 1933, 96, is sceptical of the attribution to Simonides. Page 1981, 213-215, dates 
the epigram to the early 5th century BC and excludes the possibility of Simonides as the author. 
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TocOpov ev[^]y[i]^ev (IG VII 53, 13). The text is quite damaged and the exact 
reading of the last word is difficult. 253 The content is clear, however, even 
though the tense depends on how the last word is read: “Down to our time 
the city also sacrificed a bull” (Lattimore), “Up to our own day the city has 
consecrated a bull” (Campbell) or “The city consecrates a bull up to our time” 
(Page). What is of major interest is the fact that the term enagizein is found 
only in the 4th-century AD addition to the text. In the 4th centuiy AD, the 
Megarian war dead received an enagizein sacrifice consisting of a bull, but 
it is questionable whether this was an early practice. Very little is known of 
the Megarian war dead, and it is not even certain where they were buried 
and where the sacrifice could have taken place. According to Herodotos, 
they were buried on the battlefield (9-85), while Pausanias claims that their 
tombs were in the city (1.43.3). In the introduction to the epigram, Helladios 
says that the heroes are resting where the inscription was located and, since 
the stone was found in Megara, presumably the tomb was considered to be 
located there in the 4th century AD. 

The last line of the inscription states that the bull sacrifice was performed 
even in Helladios’ own time, which seems to indicate a long tradition. This, 
however, may partly be wishful thinking on Helladios’ part. Wade-Gery 
emphasized that Helladios inscribed, not re-inscribed, the epigram and that 
the text seems to have been copied from a literary source rather than 
from another inscription. 254 Thus, Helladios seems to have either revived a 
cult that had fallen into oblivion (the text says that the epigram had been 
destroyed by time) or instituted a new cult. In any case, the enagizein 
sacrifice was not part of a continuous, ancient tradition and may have been 
a feature added by Helladios himself in connection with the execution of the 
inscription. Perhaps the tomb of the fallen soldiers was restored on the same 
occasion. 

The term enagismos is found in five inscriptions, but only two of these seem 
to refer to heroes. The first is from Pergamon and dates to the 1st cen¬ 
tury BC. 255 The inscription honours the Pergamene Diodoros Pasparos, a 
great benefactor of his city, for what he has accomplished as gymnasiarch. 256 


253 According to IG VII 53, 13, the stone has ENNTZEN, read as Ev[rj]y[i]CEv, also followed 
by Kaibel 1878, no. 46l, and Lattimore 1962, 126-127. Wade-Gery 1933, 97, suggests Evayi^Ev 
and Campbell 1991, 534 (Simonides, no. 16), svayi^EL Page 1981, 213, n. 2, says that, while the 
stone has Evayi^Ev, either Evrjyi^Ev or svayt^Ei must be intended and that the context is much 
in favour of the present tense. 

254 Wade-Gery 1933, 96; cf. Campbell 1991, 532, n. 1. 

255 OGIS, no. 764, line 16 = IGR IV 294. Schroder 1904, 152-160, no. 1, dated the text to the 
reign of Attalos III, 139-133 BC. The inscription has now been dated down to 69 BC (see Jones 
1974, 183-205; cf. Gauthier 1985, 47-48). 

256 On Diodoros Pasparos, see Kienast 1970, 224-225; Jones 1974; Gauthier 1985, 62-63. 
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Diodoros took a great interest in various cults in his city and among his deeds 
was the execution of an enagismos to Aristonidas, an otherwise unknown, 
Pergamene hero. The inscription is partly damaged, and it is not clear 
whether Diodoros inaugurated the worship of Aristonidas or just promoted 
its continuation. 

Another hero receiving an enagismos was Aristomenes at Messene. A 
substantial decree dating to the Augustan period, placed on the northern 
side of the agora at Messene, lists the citizens who donated money for 
the preservation and repair of buildings in that city. 257 Kraton, son of 
Archedamos, granted wood to the gymnasium for 300 denars and promised 
an additional 70 denars for the enagismos of a bull to Aristomenes, sic; 
svayia^ov Apiaxopsvsi taOpou Ssivapia s(35opr)xovTa (lines 12-14). Aristo¬ 
menes was the main hero of Messene and his exploits are described in detail 
by Pausanias (4.14.7-4.22.7), who also states that Aristomenes was buried 
at the gymnasium, after his bones had been sent to Messene from Rhodes 
(4.32.3). The cult of Aristomenes, as described by Pausanias, follows the 
same outline as the inscription: an enagizein sacrifice of a bull. Pausanias 
adds further that the bull was tied to a pillar on the hero’s grave before being 
sacrificed (4.32.3). Presumably the sacrifice to Aristomenes mentioned in the 
inscription also took place at the hero’s tomb at the gymnasium, since the 
donation of funds by Kraton concerned both the gymnasium and the cult of 
Aristomenes. 

The remaining three cases of enagismos all cover funeraiy sacrifices 
to private individuals, and there is no reason to regard the recipients as 
being heroes of the same kind as those considered so far. On an inscribed 
sarcophagus from Byzantion, dated to around 100 BC, it is stated that the 
judge Iatrokles Ainetos from Mylasa was given a burial and an enagismos by 
the people of Byzantion, where he died. 258 A similar wording, burial and 
enagismos , is found in an inscription from Lampsakos dating from the 1st to 
the 2nd centuiy AD. 259 The last inscription containing the term enagismos is 
a foundation decree from Hypaipa near Ephesos dated to AD 301. 2611 One 
part of the foundation deals with the reservation of financial means for an 


257 Orlandos 1959, 162-173, esp. 170, line 13 (= SEG 23, 1968, 207); Robert J. & L. 1964-67, 
308-311, no. 200; for a new edition of the text including a new fragment (irrelevant to 
Aristomenes), see Migeotte 1985, 597-607. 

258 Mansel 1957, 407-409, no. 4 (= SEG 16, 1959, 418); Robert J. & L. 1959-63, 59-61, no. 252. 
The inscription dates to c. 100 BC, but the sarcophagus belongs to a group of sarcophagi reused 
for burials down to the 2nd century AD and decorated with later reliefs. 

259 Frisch 1978, no. 23 = C1G 3645. This inscription is identical with the wrongly catalogued 
CIG 1976 from Macedonia. 

260 Drew-Bear 1980, 533-536, esp. 534, line 2 = SEG 30, 1980, 1387 = Meri? et al. 1981, 
no. 3803b = Laum 1914, vol. 2, no. 82. 
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enagismos to the son of the donor, if he was buried in the family heroon. The 
enagismoi in these three cases seem to have been single sacrifices performed 
in connection with the burial, and there is no indication of a continuation of 
the ritual. 

3 . 1 . 2 . Enagisterion 

The term enagisterion is found only once in the epigraphical evidence and 
never in the literary sources. The term occurs in an inscription dating to about 
AD 170, dealing with work performed by Licinius Priscus Juventianus in the 
sanctuary of Poseidon at Isthmia, which had been damaged in an earthquake 
c. AD 150-175. Juventianus was a wealthy Roman who spent lavishly at 
Isthmia. Among the buildings which he restored or had constructed were 
the Palaimonion with its ornaments, the enagisterion and the sacred portal: 
to IlaXaipoviov auv xolt; upoaxoaprjpaaiv xai to evayicfTTpiov xai ttjv ispav 
siaoSov (lines 8-10). 261 The buildings mentioned in the inscription have 
been identified in the excavations of the site. 262 The shrine of Palaimon, 
located just to the south-east of the temple of Poseidon, shows three major 
phases. The first phase dates to c. AD 50-80, the second to c. AD 80-100 and 
the final phase to c. 150, to the late 2nd or possibly early 3rd century AD. 263 
The third phase, recovered in the excavations, corresponds well to the 
buildings mentioned in the inscription. At that time, the shrine consisted 
of two main parts: a small tholos on a podium and a stone-lined pit, both 
placed within courtyards, and an elaborate entrance to the stoa to the north. 
In the pit were found ashes and burnt bones, mainly from bovines and young 
bulls that had been burnt whole in the fire. 264 The stones forming the walls 
of the pit had been badly damaged by fire. 

The term enagisterion must be derived from enagizein and refer to 
the pit where holocausts of the bulls were performed, as well as to the 
courtyard in which the pit was located. 265 Furthermore, in the description of 


261 IG IV 203 = Gegan 1989, 350. 

262 Broneer 1959, 312-319; Broneer 1973, 99-112; Gebhard 1993«, 89-94; Gebhard 1993 b, 
170-172; Gebhard & Reese (forthcoming); cf. Pierart 1998, 88-104. 

263 Gebhard 1993«, 85, 89 and 93. 

2 ^ 4 Broneer 1959, 313; Gebhard 1993a, 85 with n. 26; the bones have been re-studied by David 
Reese, see Gebhard & Reese (forthcoming). 

2(,e> On the analogy with OuaioroTrjpiov, meaning altar (Joseph. AJ 8.4.1), derived from 0uaia(Eiv, 
which replaces thyein in koine, see Casabona 1966, 139- The archaeological discoveries 
invalidate Fernand Robert’s suggestions (1939, 178-179) that the enagisterion was the cave-like 
structure under the round temple of Palaimon, where a blood libation took place. The bull 
from which the blood came was, according to Robert’s interpretation, killed and bled at another 
location and the meat burnt elsewhere, probably on a bomos. Similarly, Casevitz’s interpretation 
(1988, 58) of enagisterion as an altar where the dead were honoured is not compatible with the 
archaeological findings at Isthmia. 
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the “Palaimon” painting, Philostratos states that Sisyphos is sacrificing ( thyei ) 
a black bull and that the rituals also included enagisma la. 266 Even if the 
enagisterion is mentioned only in the Juventianus inscription and refers to 
the third phase of the Palaimonion, the two previous courtyards with their 
sacrificial pits are likely to have been called by the same term. 

It is important to remember that all the archaeological, epigraphical and 
literary evidence for holocaustic sacrifices of bulls to Palaimon at Isthmia 
dates to the Roman period. The whole sanctuary of Poseidon seems to have 
been more or less deserted from the mid 2nd century BC to the third quarter 
of the 1st century AD. 267 There might have been an earlier cult of Palaimon 
at Isthmia, but nothing is known of how or where it was performed. 268 It 
is thus possible that the enagizein sacrifices to Palaimon at Isthmia were 
instituted at the Roman revival of the sanctuary. 269 


Table 9 

Instances of enagizein , enagisterion and enagismos in the epigraphical sources. 


Term 

Recipient 

Source 

Date 

svayi^eiv 

War dead at Marathon 

IG II 2 1006, 26 and 69 

123/2 BC 

svayi^eiv 

War dead in Persian 
wars, Megara 

IG VII 53, 13 
= Kaibel 1878, no. 461, 11 

4th-5th century AD 

svayicrurjpiov 

Palaimon, 
hero at Isthmia 

IG IV 203, 9 

= Gegan 1989, 350, line 9 

c. AD 170 

svayiapoc; 

Private person, Iatrokles 
Ainetos from Mylasa 

Mansel 1957, 407-409, no. 4 

c. 100 BC 

svayiapoc; 

Aristonidas, 
hero at Pergamon 

OGIS, no. 764, 16 
= IGR IV 294, 16 

69 BC 

svayiapoc; 

Aristomenes, 
hero at Messene 

Orlandos 1959, 170, line 13 

Augustan 

svayiapoc; 

Private person, 
Apollonios 
from Lampsakos 

Frisch 1978, no. 23 
= C1G 3645 

lst-2nd century AD 

svayiapoc; 

Private person 
from Hypaipa 

Drew-Bear 1980, 534, line 2 
= Merig et al. 1981, no. 3803b 

AD 301 


266 philostr. Imag. 2.16.3. The Palaimonion was possibly in use into the 3rd century AD, and, 
even if Philostratos did not see the rituals himself, it cannot have been difficult to obtain 
information on how they were performed. 

267 Gebhard 1993«, 79. 

268 Palaimon is mentioned in a fragmentary ode by Pindar, but no archaeological traces of a 
cult have been found before the Roman period (see Gebhard 19936, 170-172 and 177, n. 71; 
Gebhard & Dickie 1999, 159-165). Gebhard (pers. comm.) refutes the identification of a Classical 
Palaimonion with three statue bases along the southern side of the earlier racetrack, made by 
Rupp 1979, 64-72. 

269 Cf. Pierart 1998, 106-109. 
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To sum up, the terms enagizein, enagismos and enagisterion are not 
documented in the epigraphical evidence in connection with heroes before 
the late 2nd century BC, and, taken as a whole, the terms are mainly used 
in the Roman period (Table 9). Judging from the available evidence, the 
sacrifices were focused on the tombs of the war dead at Marathon and 
from Megara, as well as of Aristomenes at Messene. The connection with 
the graves is also emphasized by the fact that enagismos is used for a 
sacrifice at the burial of the ordinary dead. The war dead at Marathon and 
from Megara and Aristomenes died violent deaths, being killed in battle, 
while Palaimon was drowned. Furthermore, the terms seem to have been 
particularly favoured when hero-sacrifices were instituted or restored, which 
seems to have been the case with the Marathon and Megarian war dead, 
Palaimon and perhaps also for Aristomenes at Messene and Aristonidas at 
Pergamon. 

3.2. Literary sources 

3.2.1. Enagizein , enagisma and enagismos in the Archaic to early 
Hellenistic sources 

In the literary sources dating to before 300 BC, enagizein and enagismata 
are used for sacrifices to heroes (Table 10), and enagizein , enagismata and 
enagismoi for sacrifices to deceased persons (Table 11, p. 87). 270 


Table 10 

Instances of enagizein , enagisma and enagismos 
in the Archaic to early Hellenistic literary sources. 


Greek contexts: Heroes 

Term 

Recipient 

Source 

Date 

evoeyi^eiv 

Killed Phokaians 

Hdt. 1.167 

5th century BC 

evayi^Eiv (be; r^po 

Herakles 

Hdt. 2.44 

5th century BC 

svayi^eiv 

Atreidai, Tydeidai, 

Aiakidai and Laertiadai 

Mir. ausc. 840a 

4th century BC 

svayiajiaxa 

Harmodios and Aristogeiton 

Ath.pol. 58.1 

4th century BC 


The earliest literary source in which enagizein is found is Herodotos, 
who uses the term in two different passages. 271 The first case concerns 


270 Since non-participation sacrifices are discussed more fully in ch. II, a certain overlap in the 
treatment of the sources is inevitable. 

271 1.167 and 2.44; the latter will be discussed below. 
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sacrifices performed to a number of Greek prisoners of war from Phokaia 
who had been killed by stoning by the Etruscans of Agylla (Hdt. 1.167). 
After this summary execution had taken place, the location where the stoned 
Phokaians lay proved to be a dangerous spot: any man or animal from Agylla 
passing it became distorted, crippled and paralysed. The Agyllans consulted 
Delphi about remedying their wrongdoing, and the Pythia ordered them to 
do what they still did in Herodotos’ time, namely to sacrifice greatly to the 
dead Phokaians and to set up athletic games and horse-races (f) 5s IluGir) 
a cpsat; sxsXsuas noissiv xa xai vOv ol AyuXXalot stl stutsXsoucjc xai yap 
svayi^ouai a (pi psyaXcoc; xai aywva yupvtxov xai iiuuxov STuaxaai). 

The contents of these enagizein sacrifices are likely to have been sub¬ 
stantial, since they are performed psyaXwc; (greatly) and were accompanied 
by athletic contests and horse-races. Exactly what was sacrificed is not 
known, but a ritual on that scale presumably included some animal sacrifice. 
The ritual was probably focused on the place where the Phokaians had 
died and were buried. The reason for the institution of the cult should also 
be noted: to avoid a dangerous situation, arising from a violent and unjust 
killing, and to propitiate the anger of the recipients of the sacrifices. Even 
though the setting itself is non-Greek, the ritual was prescribed by Delphi, 
i.e., it had a Greek origin and followed a Greek pattern: sacrifice, games and 
horse-races. 272 

The second passage of interest here is found in the Aristotelian Athenaion 
politeia (58.1), where the religious duties of the polemarch are discussed. 

'O 8s xoXepapyo;; Quel pev Quaicc; xrjv xe xrj ApxeptSt xfj aypoxepa xai xu 
’EvuaXiw, 8tax[i]6r)at 8’ ayova xov 0 x 1 .xaep 1 .ov {xai) xoii; xexeXeuxrjxoaev ev xu 
xoXepw xai AppoSUo xai Apiaxoyeixovi svayiapaxa xotei. 273 

The polemarch performs the sacrifices to Artemis Agrotera and to Enyalios and 
arranges the funeral games in honour of those who have fallen in the war and 
performs enagismata to Harmodios and Aristogeiton. 

The relation between these three religious activities is somewhat complic¬ 
ated, since it is not directly clear over how many festivals they were spread. 
The thysia sacrifices to Artemis Agrotera and Enyalios to commemorate 
the victory at Marathon were presumably performed at a separate festival 
on the 6th of Boedromion. 274 The funeral games to the war dead and 


272 This sacrifice is peculiar, since it is hard to picture athletic games and horse-races not 
being accompanied by dining (and animal sacrifice) of any kind. Fontenrose (1968, 98, n. 38) 
questioned the authenticity of the oracular response that called for the institution of the cult and 
suggested that this was an ancient and native Etruscan cult which was later identified by the 
western Greeks as that of the slain Phokaians. 

273 Text after Chambers 1986. 

274 At least the sacrifices to Artemis fell on that day and presumably also those to Enyalios; see 
Rhodes 1981, 650; Deubner 1969, 209; Pritchett 1979, 173-174; Mikalson 1975fl, 18 and 50. 
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the enagismata to Harmodios and Aristogeiton are more difficult to sort 
out. 275 The text states that the polemarch Siom0r]cji 5’ ocyova tov siuTacpiov 
{xai} xot<; TSTsXsuxrjXoaiv sv xto noXspo xai AppoSio xai ApiaToysixovi 
svayiapaxa tcolsT. The interpretation depends on whether the kai before tois 
teteleutekosin should be deleted, emended or retained. 276 

It is beyond dispute that funeral games were organized for those who 
had fallen in the war. The question is, whether these war dead received 
funeral games separately from the enagismata to Harmodios and Aristogeiton 
or whether both the war dead and Harmodios and Aristogeiton were the 
recipients of funeral games as well as enagismata. Any certainty seems 
impossible, but, in any case, the cult of Harmodios and Aristogeiton must 
have been close to the cult of the Athenian war dead: both fell under the 
responsibilities of the polemarch, both were located at the Demosion Sema 
and the Academy region, and both had a connection with warfare. 277 It is 
possible that Harmodios and Aristogeiton regularly received funeral games, 
even though these seem to have been intimately linked mainly to the funeral 
of the war dead but also to their subsequent cult. 278 However, it is clear that 
Harmodios and Aristogeiton were given enagismata, but it is questionable 
whether this was the kind of sacrifice normally used in the cult of the war 
dead in this period. Other contemporary sources that mention the sacrifices 
to the war dead speak of thysiai, never enagismata. 279 It is probably 
best to regard the enagismata sacrifices to Harmodios and Aristogeiton as 


275 On which day the commemoration of the war dead fell is not definitely known. Jacoby 
1944, 62-65, suggests that it took place at the Genesia on the 5th of Boedromion, a festival 
which was later called Epitaphia. Deubner 1969, 230, assigns these rituals to the Epitaphia; 
cf. Rhodes 1981, 651; Pritchett 1979, 183-184. 

27 ^ Deletion: Chambers 1986; cf. Poll. Onom. 8.91 (Bethe 1900-31). Emendation: Rhodes 1981, 
650-652 emends kai with epi (by analogy with three inscribed bronze vases used as prizes in 
funerary games for the war dead) and considers the cult of Harmodios and Aristogeiton as 
distinct from the commemoration of those who had died in war; cf. Loraux 1986, 363, n. 149- 
Retaining: Pfister 1909-1912, 469; Calabi Limentani 1976, 11 and n. 11. Jacoby 1944, 38, n. 3, 
retains kai but states that Aristotle does not say that Harmodios and Aristogeiton received 
enagismata at the same time as the war dead did, and that the games were meant for these 
two as well, though this may have been possible. 

277 Clairmont 1983, 14; Calabi Limentani 1976, 11-12. Deubner 1969, 230, ascribes both the 
commemoration of the war dead and the sacrifices to Harmodios and Aristogeiton to the 
Epitaphia, which was held annually at the Kerameikos. According to Pausanias (1.29-15), 
Harmodios and Aristogeiton were buried in the Kerameikos, but it is not known whether this 
burial was a cenotaph or a real grave, since the fate of their bodies in 513 BC is unknown (see 
Jacoby 1944, 38, n. 3, and 50, n. 64). 

278 Loraux 1986, 38; Stupperich 1977, 54-55; cf. Seaford 1994, 121. 

279 PI. Menex. 244a; Dem. Epitaph. 36. On the unwillingness of the literary sources to elaborate 
on the cult of the war dead, see above, p. 76, n. 248. Therefore, the use of the terminology 
should perhaps not be pressed too far. 
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being distinct from the commemorations of the war dead, on a concrete, 
executional level. 

The passages from Herodotos and the Athenaion politeia do not offer 
any direct explanation of the contents of the rituals covered by enagizein 
and enagismata. On this particular point, the sacrifices to various groups 
of heroes at Taras mentioned in the Ps.-Aristotelian On marvellous things 
heard , are of great interest. 280 

! Ev Tapavu Evayi^Etv Korea "uva; xpovotj; epaaiv AxpeiSaii; xai TuSeiSau; xai 
AiaxiSatc; xai AaepTiaSan;, xai AyapepvoviSau; 8s yopii; Guaiav etuteXeiv sv 
aXXrj rp£pa i8ia, sv f voptpov slvai xaic; yuvai^i pfj ystjaaaGai tuv sxsivou; 

6'JOgSVWV. 

At certain times, the Atreidai, Tydeidai, Aiakidai and Laertiadai received 
enagizein sacrifices, while on another special day, the Agamemnonidai 
were given a thysia. The text further specifies, that at the sacrifice to the 
Agamemnonidai, it was not the custom for the women to taste the meat from 
the victims sacrificed to these heroes (ptf) ysuaotaGai tov sxslvou; Guoptsvov). 
On the basis that the thysia included consumption, it is reasonable to view 
the enagizein sacrifices to the Atreidai, Tydeidai, Aiakidai and Laertiadai as 
not including any ritual dining. The context of the On marvellous things 
heard where this information is given, mentions other cults and temples at 
various locations. This particular passage is veiy brief, however, and nothing 
further is known as to where and when these sacrifices took place and 
whether the recipients had any particular characteristics. 

The final passage in which enagizein is used for sacrifices to a hero 
during this period is Herodotos’ well-known account of the double cult of 
Herakles (2.44). 

xai SoxEouat 8e pot oOtoi opGoTata 'EXXrjvov ttoieelv, o'i 8ti;a 'HpaxXeia 
iSpuaapevoi. SxTr)VTai, xai tco psv w<; aGavaxco ’OXupniw 8s sirovugiriv GGouai, 
tco Ss Exspep w? r]po evayi^ouai. 

According to Herodotos, those Greeks who had two cults of Herakles 
were behaving in the most correct fashion. They sacrificed to Herakles, 
on the one hand, as to an immortal, calling him Olympian, ebe; aGavorrw 
’OXupmcp 5s S7iwvupur)v Guouol, and, on the other, as to a hero, ox; f]pq) 
svayi^ouai. The use of the two terms thyein and enagizein in this passage 
clearly reflects two kinds of sacrificial rituals, just like the description of the 
sacrifices to the various groups of heroes at Taras in the On marvellous things 
heard (840a). 281 


280 Mir. ausc. 840a. 

281 On the opposition of thyein and enagizein, see Casabona 1966, 84-85 and 337. 
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If the context in which Herodotos makes this statement is taken into 
account, it is clear that he is recommending a dual ritual to be performed 
to Herakles, owing to his specific background. The original Herakles was 
a Phoenician god with temples both in Tyre and on Thasos. 282 The Greek 
Herakles, on the other hand, was a son of Amphitryon, born at least five 
generations after the construction of the temple on Thasos. This duality in 
character is the reason why he is supposed to receive two kinds of cult. 
A hero who has a divine side clearly distinguishable from an early period, 
is a unique feature in Greek religion and Herodotos’ separation of the two 
kinds of cult should be viewed as an expression of the special position of 
Herakles. The notion that Herakles was partly an immortal god and partly a 
mortal hero is mentioned as early as in the Odyssey and a further indication 
of his mixed status can be found in Pindar, who calls him hews theos , 283 
Moreover, Herakles was worshipped all over the Greek territory and there is 
no tradition of him having a tomb, only the pyre on Mount Oite, on which 
he burnt himself to death and then ascended to Olympos. 284 

The exceptional position of Herakles in the Herodotos passage becomes 
even more apparent if the treatment of heroes at large in Herodotos is 
considered. A recent study has shown that clear-cut distinctions between 
gods and heroes are far from a hallmark of Herodotos. 285 Apart from this 
specific passage, he makes little or no distinction between gods and heroes 
in discussing matters of religion. Heroes may even be referred to as theoi, 
when he is concerned with their religious roles or offerings made to them. 28(5 

The remaining cases of enagizein , enagisma or enagismos in the early 
sources concern sacrifices to the ordinary dead (Table 11). In all, these 
terms are more frequently used for covering rituals in the cult of the dead 
than for sacrifices to heroes. The contexts are more uniform and related 
to the regular ritual practices devoted to the dead, which do not seem to 
have included any exceptional behaviour. In the funeraiy contexts, we get 
more information on what actions took place, and it is clear that the terms 
could cover different kinds of rituals. Enagizein could refer to the whole 
ritual complex, performed annually at the tomb, as in Isaios 2.46, where the 
orator states that a person who dies without an heir will not receive these 


282 On the Phoenician and Thasian contexts of the cults of Herakles, see Bonnet 1988, esp. 
346-371. 

283 Od. 11.601-603; Pind. Nem. 3.22. It has been suggested that Od. 11.602-604 is a 6th century 
interpolation, since the concept of Herakles’ apotheosis is post-Homeric, see Sourvinou-Inwood 
1995, 86-87; see also Petzl 1969, 28-41; Heubeck & Hoekstra 1989, 114, lines 601-627. 

284 On the connection between the manner of Herakles’ death and the sacrificial rituals, see 
Nilsson 1922; Nilsson 1923. 

285 Vandiver 1991, 93-97 and 136. 

286 Vandiver 1991, 110. 
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Table 11 

Instances of enagizein , enagisma and enagismos 
in the Archaic to early Hellenistic literary sources. 


Greek contexts: The ordinary dead 

Term 

Recipient 

Source 

Date 

svayia^axoc 

The dead 

Ar. Tag. fr. 504, 12 (PCG 111:2) 

5th-4th century BC 

svayi^siv 

The dead 

Isae. 2.46 

5th-4th century BC 

svayi^siv 

The dead 

Isae. 6.51 

5th-4th century BC 

svayi^siv 

The dead 

Isae. 6.65 

5th-4th century BC 

svayi^siv 

The dead 

Isae. 7.30 

5th-4th century BC 

svayia^oi 

The dead 

Kleidemos FGrHist 323 F 14 

4th century BC 

svayia^oi 

Phorbas 

Dieuchidas FGrHist 485 F 7 

4th century BC 

svayi^siv 

Charmos 

Klearchos fr. 58 (Wehrli 1969) 

4th-3rd century BC 

svayi^siv 
or svayiajiaxa 

The dead 

Diphilos fr. 37 iPCG V) 

4th-3rd century BC 


rituals. The same meaning is found in 7.30, where Isaios speaks about the 
necessity for a dying person to arrange for someone to perform sacrifices 
(6 svayiMv) and carry out the customary rites (itavTa xa vopi^opsva ... 
Ttoi rptjn). The enagizein sacrifice probably took place at the tomb, while ta 
nomizomena seems to have marked the end of the mourning period, when 
the family resumed their normal way of living again. 287 The 4th-century 
historian Dieuchidas uses enagismoi in a similar manner, describing how 
Phorbas commanded his friends to have freemen perform the enagismoi to 
him after his death. 288 Finally, Kleidemos, in his Exegetikon, a handbook on 
religious and ritual matters, mentions enagismoi in connection with the cult 
of the dead and the purification of the unclean. 289 The text, only preserved 
as a fragment and with a somewhat unclear content, seems to refer to the 
rituals performed at the tomb. The ritual described consisted in digging a 
trench to the west of the grave and pouring water and scented oil into it. 


287 Kurtz & Boardman 1971, 147. 

288 Dieuchidas FGrHist 485 F 7. Dieuchidas (or rather Athenaios [6.262a] who is quoting him) 
further says that freemen continued to have this function ev tf] Duma xoO <!>6p(3avTo<;. The use of 
thysia could be taken as an indication that dining had a place in the continuous rituals performed 
to Phorbas; see Nock 1944, 580, n. 24. However, according to Diod. Sic. 5-58.5, Phorbas received 
heroic honours after his death and the dining would then have formed a part of the hero-cult 
of Phorbas rather than of the funerary cult. 

289 Kleidemos FGrHist 323 F14; Mclnerney 1994, 22. The passage concerns the ordinary dead 
(see Jacoby’s commentary to FGrHist 323 F14) and not heroes, as Kearns 1989, 3-4, assumes. 
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However, it is not clear from the context whether this ritual formed a part of 
the enagismoi or whether it referred to a separate action. 

More specifically, enagizein and enagismata could mean the non-fluid 
part of a funerary sacrifice. Isaios describes how the children of the deceased 
visit the tomb and offer sacrifices and libations, svayt^ouat xai ysovTat . 290 
A fragment of Aristophanes mentions that enagismata are sacrificed ( thyein ) 
and choai poured to the deceased, as though to gods, and the dead are asked 
to send up good things to the living. 291 What was offered at the enagizein 
sacrifice to the dead is specified by Klearchos in one case, telling the story 
of the piper and fish-lover Technon, who sacrificed small fried fish on the 
tomb of his dead colleague Charmos (omorcuplSac; em xoO pvr)paTo<; svrjyiCsv 
aG-rcfO. 292 

Finally, a comedy by Diphilos, entitled ’Evayii^ovTSt; or ’Evaylapaxa, 
seems to have dealt with funerary matters, but hardly anything is known of 
the contents of this play. 293 

To sum up the use of enagizein , enagisma and enagismos in the pre-300 BC 
sources, the most important conclusion is that these sacrifices are connected 
with death, since the recipients are all dead persons, either heroes or the 
departed. The terms are more frequently used for sacrifices to the ordinaiy 
dead than to heroes. 

Since the terms seem to have been mainly used for the regular sacrifices 
to the departed, it is possible that the use of enagizein sacrifices in the cult of 
the heroes functioned as a way of connecting these recipients with the sphere 
of death. There are several factors supporting such an interpretation. The site 
where the Phokaians had been killed, and presumably buried, was of central 
importance for the institution of the cult and the sacrifices are likely to have 
taken place at that location. The sacrifices to Harmodios and Aristogeiton 
were probably also focused on their grave. Death itself was also significant 
(the manner of death and its consequences). Herakles committed suicide 
by burning himself and both the Phokaians and Harmodios and Aristogeiton 
died particularly violent deaths, which in the case of the Phokaians led to 
severe problems that could be solved only by instituting a cult. The cult 
functioned as an appeasement of the anger of the killed men and solved the 
difficulties arising from the death of the heroes. 


290 Isae. 6.51 and 6.65. 

291 Ar. Tag. fr. 504, lines 12-14 (PCG 111:2, 1984): 0uopev t au-roiai tolc; evaylapaaiv coarep 
Beoiai, xai '/OC/.C ye ‘/cdpcvoi ahoupE0’ auxoui; Seup’ avicvai Taya0d. 

292 Klearchos fr. 58 (Wehrli 1969). 

293 Diphilos fr. 37 (PCG V, 1986). 
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If we assume that death was an important aspect of heroes receiving 
enagizein sacrifices, it is also possible to argue that these sacrifices could 
function to mark the recipient as being different from, or at least removed 
from, an immortal god on the conceptual level. Herakles has both an 
immortal side as a god and a mortal side as a hero and therefore receives 
both thyein and enagizein sacrifices. However, the distinction can also apply 
to various groups of heroes who are more or less mortal or immortal, as 
in the case of the Atreidai, Tydeidai, Aiakidai and Laertiadai, who received 
enagizein sacrifices at Taras, while the Agamemnonidai were given a thysia. 

Concerning the contents of the ritual actions, none of the sources offer 
any detailed descriptions but the use of the terminology gives indications 
of what kinds of sacrifices were meant. The contrasting of enagizein and 
thyein is an argument in favour of the terms referring to two kinds of rituals, 
enagizein covering a kind of sacrifice different from thyein, namely a sacrifice 
not followed by collective dining. Presumably the offerings at an enagizein 
sacrifice were destroyed in one way or another. 294 The use of enagismata 
and choai to describe the rituals performed at the tomb is also of interest in 
this context, since this division indicates that enagizein sacrifices are likely 
to have consisted not only of libations but of some kind of food-stuff or of 
animal victims, depending on who was the recipient. 

3.2.2. Enagizein , enagisma and enagismos in the post-300 BC 
sources 

In the sources dating to after 300 BC, the three terms enagizein, enagisma 
and enagismos are used for sacrifices to three kinds of recipients. The two 
main recipients are the same as in the earlier sources: heroes and the ordinaiy 


Table 12 

Number of instances of enagizein , enagisma 
and enagismos in the post-300 BC sources. 


Recipient 

Greek 

contexts 

Roman 

contexts 

Other 

contexts 

Total 

Heroes 

72 

10 

- 

82 

Ordinary dead 

14 

11 

4 

29 

Gods 

8 

- 

8 

16 

Total 

94 

21 

12 

127 


Instances are divided according to the recipients (unidentified recipients have 
been left out) and their cultural contexts. On the Roman “heroes”, see below, 
pp. 106-108. The “gods” group includes daimones. 


294 Parker (forthcoming) compares enagizein to hagizein and kathagizein which both seem 
to refer to the offerings being wholly destroyed, either by fire or in some other way. 
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dead. To these can be added a new group found only in the later sources: 
gods. 

In the earlier sources, the terms are used only for sacrifices in contexts 
that are Greek or have a Greek origin. In the post-300 BC material, enagizein, 
enagisma and enagismos are most frequently found in Greek contexts, but 
the terms can also cover Roman sacrifices, as well as occasional instances of 
other contexts (Egyptian, Hebrew and Carthaginian). The tables 12 and 13 
illustrate the general spread of the use of the terms for various kinds of 
recipients, cultural contexts and dates. 


Table 13 

Chronological spread of the post-300 BC sources that use en¬ 
agizein, enagisma and enagismos in the respective contexts. 


Date 

Greek 

Roman 

Other 

Total 

contexts 

contexts 

contexts 

3rd century BC 

2 

(2) 


- 

- 

2 

(2) 

3rd-2nd century BC 

1 

(1) 


- 

- 

1 

(1) 

1st century BC 

2 

(2) 

1 

(1) 

- 

3 

(3) 

1st century BC 
to 1st century AD 

5 

(5) 


- 

- 

5 

(5) 

1st century AD 


- 

1 

(-) 

4 

(-) 

5 

(-) 

lst-2nd century AD 

15 

(12) 

19 

(9) 

4 

(-) 

38 

(21) 

2nd century AD 

35 

(29) 


- 

- 

35 

(29) 

2nd-3rd century AD 

15 

(12) 


- 

- 

15 

(12) 

3rd century AD 

12 

(7) 


- 

3 

(-) 

15 

(7) 

3rd-4th century AD 

1 

(-) 


- 

- 

1 

(-) 

4th century AD 

6 

(2) 


- 

- 

6 

(2) 

4th-5th century AD 


- 


- 

1 

(-) 

1 

(-) 

Total 

94 

(72) 

21 

(10) 

12 

(-) 

127 

(82) 


Each context includes all three categories of recipients (heroes, the ordinary dead and gods). The 
figures in parentheses indicate the number of sacrifices to heroes for each context and period. 


The majority of the sources deal with Greek religious contexts and the 
Roman and other contexts make up only a third of the Greek cases. 

In the Greek contexts, enagizein , enagisma and enagismos are found 
most frequently in connection with heroes (77 %). The instances of sacrifices 
to the deceased covered by these terms make up only about one-seventh 
of the total number of cases, and the contexts in which the recipients are 
gods are even fewer (8%). This can be compared with the use of the terms 
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in the earlier sources (even though the total sample for that period is much 
smaller): four instances of sacrifices to heroes and nine instances of sacrifices 
to the ordinary dead. 

The Roman contexts are more evenly spread between heroes (ten cases) 
and the ordinary dead (eleven cases). At the same time, it should be noted 
that these two categories are more difficult to separate in the Roman contexts 
than in the Greek. 295 The small but mixed group of other contexts (Egyptian, 
Hebrew and Carthaginian) contains no sacrifices that could be considered as 
being to heroes and only a few concerning the ordinary dead. Here, instead, 
the gods dominate. 

If the chronological distribution of the sources using enagizein, en¬ 
agisma and enagismos is considered, almost 60% of the texts date to the 
1st and 2nd centuries AD. Sources dating to the later 2nd and 3rd cen¬ 
turies AD make up an additional 25% of the total number of instances. 
This remarkable peak is due to the popularity of enagizein , enagisma 
and enagismos in certain sources. For example, Pausanias uses the terms 
30 times (only for Greek contexts), Plutarch 20 times (seven Greek contexts, 
twelve Roman and one other context), Philostratos eleven times (all Greek 
contexts) and Heliodoros ten times (seven Greek contexts and three other 
contexts). 296 Of these sources, Pausanias stands out, not only because of 
his frequent use of the terms, but because he never uses them for sacrifices 
to the dead. In Plutarch, Philostratos and Heliodoros, on the other hand, 
enagizein, enagisma and enagismos cover sacrifices to heroes, ordinary dead 
and gods alike. From this review, it is clear that 55% of the instances of 
enagizein, enagisma and enagismos are found in four sources only, dating 
from the 1st to the 3rd centuries AD, while the remaining 45% are spread 
between about 25 different sources dating from the 3rd century BC to the 
5th century AD. 

3-2.2.1. Greek contexts: Heroes 

From the use of enagizein, enagisma and enagismos in the earlier sources, 
it was suggested that the three terms were used for sacrifices in hero-cults 
that were particularly connected with the burial and the tomb of the hero, 
for heroes who had died a violent death and for whom the sacrifice seems 
to have served as some kind of appeasement, and finally as a marker of the 
hero’s mortality as a contrast to the immortality of the gods. A similar pattern 
of usage of the terms can be traced also in the sources dating to after 300 BC. 


295 The category “hero” is here chosen from the Greek point of view to facilitate the comparison 
of the chronological and geographical spread of the material, although there is no direct Roman 
equivalent to the Greek heroes and hero-cults. See further discussion below, p. 106 esp. n. 372. 

2 96 p or thg references, see Tables 14-20, and for Pausanias, see also Ekroth 1999, 145-158. 
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Table 14 

Instances of enagizein, enagisma and enagismos in the post-300 BC literary sources. 


Greek contexts: Heroes 

Term 

Recipient 

Source 

Date 

svaytCstv 

Chrysos 

Hippoc. [Ep.} 27 

(Lithe 1839-61, vol. 9, 414) 

Hellenistic 

svayi^eiv 

Polykrite 

Andriskos FGrHist 500 F 1 

3rd century BC 

svayi^eiv 

Xanthos 

Polyb. 23.10.17 

3rd-2nd century BC 

svayia^axa 

Achilles, 

Aias and the rest 

Diod. Sic. 17.17.3 

1st century BC 

svayiapoi 

War dead 

Dion. Hal. Thuc. 18.6 

1st century BC 

svayiapoc; 

Neleids 

Strabon 6.1.15 

1st century BC 
to 1st century AD 

svayi^siv 

Kalchas 

Strabon 6.3.9 

1st century BC 
to 1st century AD 

svayi^eiv 

Achilles, Patroklos, 
Antilochos and Aias 

Strabon 13.1.32 (twice) 

1st century BC 
to 1st century AD 

svayi^siv 

Amphilochos 

Strabon 14.5.17 

1st century BC 
to 1st century AD 

Evayl^Eiv (b<; r]p(i) 

Herakles 

Apollod. Bibl. 2.5.1 

1st-2nd century AD 

Evayl^Eiv (be; vEXpo 

Herakles 

Apollod. Bibl. 2.5.1 

1st-2nd century AD 

svayi^siv 

Hippokrates 

Sor. Vit. Hipp. 3.6 

1st-2nd century AD 

svayiajiOt; 

Hephaistion 

Plut. Vit. Alex. 72.3 

1st-2nd century AD 

svayi^siv 

Konnidas 

Plut. Vit. Hoes. 4.1 

1st-2nd century AD 

svayi^siv 

War dead at Plataiai 

Plut. Vit. Arist. 21.2 

1st-2nd century AD 

svayi^siv (be; (pGixoTc; 
xod fjpcooiv 

Herakles 
and Dionysos 

Plut. De malign. Her. 857d 

1st-2nd century AD 

svayi^eiv 

War dead at Plataiai 

Plut. De malign. Her. 872f 

1st-2nd century AD 

Evayl^Eiv (b<; ripo 

Herakles 

Ptolemaios Chennos 3.12 
(Chatzis 1914) 

1st-2nd century AD 

svayi^eiv (be; rjpcoai 

Heroes 

Dio Chrys. Or. 15.10 

1st-2nd century AD 

svayi^stv oaa rjpco 

Amphilochos 

Arr. Anab. 2.5.9 

1st-2nd century AD 

Evayt^Eiv ripo 

Hephaistion 

Arr. Anab. 7.14.7 

1st-2nd century AD 

svayi^eiv 

Pyrrhos 

Paus. 1.4.4 

2nd century AD 

svayl^Eiv (be; r^po 

Herakles 

Paus. 2.10.1 (twice) 

2nd century AD 

svayl^Eiv (be; rpo 

Alexanor 

Paris. 2.11.7 

2nd century AD 

svayi^eiv 

Phoroneus 

Paus. 2.20.3 

2nd century AD 

svayi^siv (be; oixiaxT) 

Theras 

Paus. 3.1.8 

2nd century AD 

svayi^eiv 

Hyakinthos 

Paus. 3.19.3 

2nd century AD 
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Table 14 (continued) 


Term 

Recipient 

Source 

Date 


Eurytos 

Paus. 4.3.10 

2nd century AD 


Aristomenes 

Paus. 4.32.3 

2nd century AD 

svayiajiot; 

Augeas 

Paus. 5.4.3 

2nd century AD 

svayi^siv 

Aitolos 

Paus. 5.4.4 

2nd century AD 

svayi^siv 

Suitors of Hippodameia 

Paus. 6.21.11 

2nd century AD 

svayi^siv 

Sostratos 

Paus. 7.17.8 

2nd century AD 

svayi^siv 

Oibotas 

Paus. 7.17.14 

2nd century AD 

evayi^siv 

Eurypylos 

Paus. 7.19.10 

2nd century AD 

svayi^siv 

Preugenes 

Paus. 7.20.9 

2nd century AD 

svayi^siv 

Talthybios 

Paus. 7.24.1 

2nd century AD 

evayt^Eiv die; rpo 

Iphikles 

Paus. 8.14.10 

2nd century AD 

svayi^siv 

Myrtilos 

Paus. 8.14.11 

2nd century AD 

svayi^siv 

Children of Kaphyai 

Paus. 8.23.7 

2nd century AD 

8vayi^8iv (be; fjpcoaiv 

War dead 
from Oresthasion 

Paus. 8.41.1 

2nd century AD 

evayi^siv 

Thersander 

Paus. 9.5.14 

2nd century AD 

evayi^siv 

Skedasos 

and his daughters 

Paus. 9.13.6 

2nd century AD 

evayi^siv 

Children of Oidipous 

Paus. 9.18.3-4 (twice) 

2nd century AD 

evayi^siv 

Pionis 

Paus. 9.18.4 

2nd century AD 

8vayi^8iv 

Linos 

Paus. 9.29.6 

2nd century AD 

evayi^siv 

Aktaion 

Paus. 9.38.5 

2nd century AD 

evayi^siv 

Neoptolemos 

Paus. 10.24.6 

2nd century AD 

evayi^siv 

Children of Medea 

Ael. VH 5.21 

2nd-3rd century AD 

evayi^siv 

Alexander 

Cass. Dio Epit. 68.30.1 

2nd-3rd century AD 

evayiapaxa 

Achilles 

Cass. Dio Epit. 78.16.7 

2nd-3rd century AD 

evayiapaxa 

Achilles 

Philostr. VA 4.1 6 

2nd-3rd century AD 

evayiapaxa 

Achilles 

Philostr. Her. 52.3 

2nd-3rd century AD 

evayiapaxa 

Achilles 

Philostr. Her. 53.8 

2nd-3rd century AD 

8vayi^8iv 

Achilles 

Philostr. Her. 53.13 

2nd-3rd century AD 

evayi^siv (be; 
teGvecoti 

Achilles 

Philostr. Her. 53.15 

2nd-3rd century AD 

evayiapaxa 

Achilles 

Philostr. Her. 53.17 

2nd-3rd century AD 

evayi^siv 

Achilles 

Philostr. Her. 53.17 

2nd-3rd century AD 
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Table 14 (continued) 


Term 

Recipient 

Source 

Date 

svayio^cxTa 

Achilles 

Philostr. Her. 53.19 

2nd-3rd century AD 

svayia^oi 

Alexander 

Herodian. Din. Marc. 4.8.7 

2nd-3rd century AD 

Evayia^orua 

Palaimon 

Philostr. Imag. 2.16.3 

3rd century AD 

evayi^siv 

Heroes at the Academy 

Heliod. Aeth. 1.17.5 

3rd century AD 

svayiajiot; 

Neoptolemos 

Heliod. Aeth. 2.34.7 

3rd century AD 

svayio^iot; 

Neoptolemos 

Heliod. Aeth. 2.35.2 

3rd century AD 

svayia^oi 

Neoptolemos 

Heliod. Aeth. 2.35.3 

3rd century AD 

svayia^oc; 

Neoptolemos 

Heliod. Aeth. 3.1.1 

3rd century AD 

svayio[i6<; 

Neoptolemos 

Heliod. Aeth. 4.20.3 

3rd century AD 

svayiojioi 

Child who committed 
suicide 

Sopater Diair. zet. 238 

4th century AD 

svayi^siv 

War dead at Plataiai 

Lib. Decl. 13.59 

4th century AD 


The burial and the tomb of the hero feature prominently in more than 
half of the passages in which enagizein, enagisma and enagismos are used 
for the sacrifices. This connection is particularly clear in Pausanias. In those 
cases in which he describes the cult place as being connected with a burial 
G taphos , mnema , polyandrion, choma ges ) or mentions the fact that the 
hero was buried or his bones kept, the term for the sacrificial activity is 
enagizein. 291 Most of these sacrifices seem to have been performed at the 
actual tomb of the hero. On the other hand, when Pausanias calls the cult 
place a hieron, temenos, naos, aisos, heroon, kenon erion (empty mound), 
bomos or both ms, the terms for the sacrifices are tbyein or thysia. 298 Even if 
there was a burial also at these cult places, it does not seem to have been a 
prominent feature. 

The tombs of some of the heroes who fell at Troy were also honoured 
with enagizein sacrifices. 299 The sacrifices to Achilles, centred on his 


297 Ekroth 1999, 147-149; cf. Pirenne-Delforge 2001, 125. Taphos : 2.20.3; 4.32.3; 6.21.9; 
7.17.8; 7.24.1; 9.18.3; 10.24.6. Mnema-. 1.4.4; 4.32.3; 5.4.4; 6.21.9; 6.21.11; 7.17.8; 7.17.13-14; 
7.19.10; 7.20.9: 7.24.1; 8.14.9-10; 9.5.14; 9.18.3; 10.24.6. Polyandrion-. 8.41.1. Choma ges-. 6.21.9 
Burial/bones: 3.19.3; 4.32.3; 5.4.4; 8.14.9-10; 8.14.11; 8.23.7; 9.38.5. For the exceptions (1.41.9, 
2.3.7 and 6.20.15-20), see Ekroth 1999, 155-156. Pausanias of course also mentions burials and 
tombs of heroes without commenting on the sacrificial rituals. 

298 Ekroth 1999, 148-149; cf. Pirenne-Delforge 2001. 127-128. Hieron-. 1.44.5; 3.20.8; 4.30.3. 
Temenos-. 2.32.1; 3.13.7; 5.13.1-3. Naos: 2.32.1; 9-39.4. Aisos: 9.39.4. Heroon: 1.42.7. Kenon erion: 
6.20.17. Bomos-. 1.26.5; 6.20.15. Bothros: 5.13.2; 9.39.6. 

299 Diod. Sic. 17.17.3; cf. Strabon 13.1.32; Cass. Dio Epit. 78.16.7 and Philostr. VA 4.16. 
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burial mound, are described in great detail by Philostratos. 300 Neoptolemos 
received enagizein sacrifices at Delphi, presumably at his tomb, which was 
circled three times by the procession which took place in connection with 
the enagismata performed by the Ainianes, according to Heliodoros. 301 
Chrysos, a warrior killed at Delphi in the first Sacred War, was buried in 
the hippodrome and given enagizein sacrifices by the Delphians at public 
expense. 302 The 4th-century AD rhetor Sopater tells the story of a young boy, 
who committed suicide to save his city from a plague and who was buried, 
honoured and given enagismoi to keep him friendly and gracious. 303 The 
sacrifices to the war dead buried at Plataiai, which took place at their tomb, 
are described as enagizein by Plutarch. 304 Also in the cults of the oikists, 
in which the tombs were of great importance, the term enagizein could be 
used for the sacrifices. 305 

The enagizein sacrifices could also be particularly linked to the rituals 
performed at the burial, which did not necessarily mean the institution of a 
recurrent cult. At the public burial of Polykrite, who was killed by accident 
after having helped to defend her city against the Milesians, the Naxians 
sacrificed ( enagisantes ) a hundred sheep. 306 Plutarch describes Alexander’s 
attempts to institute a cult to Hephaistion after his death. 307 The oracle of 
Ammon ordered that Hephaistion was to be honoured and receive sacrifices 
as a hero, xipav 'Hcpoacmova xai GOsiv cbc; rpw. Before the burial and the 
construction of the tomb, Alexander attacked and slaughtered the Kossaians, 
an act which was called an enagismos to Hephaistion and which can be seen 
as an extreme form of funerary sacrifice. 308 To this context can also be added 
the enagizein sacrifice performed by Trajan to Alexander in Babylon in the 
very room where he had died. 309 


300 Philostr. Her. 52.3 and 53.11-13. 

301 Paus. 1.4.4 and 10.24.6; Heliod. Aeth. 3.1.1.-3.6.1, esp. 3.5.2. 

302 Hippoc. [£p.] 27 (Iittre 1839-61, vol. 9, 414). 

303 Sopater Diair. zet. 238. 

304 Plut. Vit. Arist. 21.2; De malign. Her. 857f. 

305 Strabon 6.1.15: at Heraklea, a city founded by the Pylians, the Neleids received an 
enagismos. Paus. 3-1.8: Theras worshipped on Thera; Paus. 9-18.4, the oikist Pionis at Pioniai, 
Mysia, front whose grave smoke rose by itself. On the graves in the cults of oikists, see Malkin 
1987, 200-203. 

305 Andriskos FGrHist 500 F1. For the conjecture of probata instead of panta suggested by 
Rohde, see FGrHist 500 F 1, commentary. 

307 Plut. Vit. Alex. 72.3-4. 

308 On enagismos referring to the killing of humans in connection with a burial: Plutarch (Vit. 
Pyrrh. 31.1) speaks of the enagismos performed by Pyrrhos to his dead son, which was preceded 
by the killing of a great number of Spartans; cf. App. B Civ. 1.117, where Spartacus sacrificed 
(Evdyioac;) 300 Roman prisoners to Krixos after his death. 

309 Cass. Dio Epit. 68.30.1. 



96 


Terms assumed to be related to hero-cult rituals 


The importance of the actual dead state of the heroes receiving en- 
agizein sacrifices is clear from the prominent place which the tomb and the 
burial occupy in many of these cults. The manner in which the hero died 
is also of interest and further emphasizes the fact that he is dead. In about 
one-fourth of the cases, the heroes perished violently. Many of the heroes 
receiving enagizein sacrifices were killed in battle: for example, the war dead 
buried at Plataiai, whose cult is described in detail by Plutarch, the Athenians 
who fell in Sicily, the men of Oresthasion, who had to die in order to help the 
inhabitants of Phigaleia and who had a polyandrion in that city, Thersander, 
who had a monument in the agora of Elaia, as well as Chrysos, killed in the 
first Sacred War and buried in the hippodrome at Delphi. 310 To this group can 
be added Iphikles, who died from wounds received in battle and Polykrite, 
who helped her fellow citizens in war and was killed by accident. 311 Also 
the sacrifices to the heroes Achilles, Aias, Antilochos and Patroklos, all killed 
at Troy, are covered by enagizein or enagismata. 312 The enagizein sacrifices 
to Xanthos in Macedonia may also have had a connection with war, since 
they took place at the same time as the annual purification of the army. 313 

Other recipients of enagizein sacrifices were murdered and sometimes 
not even properly buried. The suitors of Hippodameia were killed by 
Oinomaos and only scantily buried, until Pelops provided them with a proper 
monument. 314 Oinomaos’ charioteer Myrtilos was drowned by Pelops and 
not buried until the corpse was taken care of by the people of Pheneos. 315 
A violent, unjust death and the lack of a proper burial might lead to grave 
consequences that had to be remedied by a cult that aimed at soothing the 
anger of the hero. Pausanias tells the story of the children of Kaphyai, who 
pretended to hang a statue of Artemis and were therefore stoned by the 
enraged Kaphyans. 316 After this, the women began to have miscarriages, 
until the Pythia ordered the Kaphyans to bury the children and perform 


310 Plataiai: Plut. Vit. Arist. 21.2-5; the war connection is further emphasized by the archon 
using a sword for the killing of the bull sacrificed; cf. Lib. Dec!. 13.59. Sicily: Dion. Hal. 
Thuc. 18.6. Men of Oresthasion: Paus. 8.41.1. Thersander: Paus. 9.5.14. Chrysos: Hippoc. [Ep] 27 
(Littre 1839-61, vol. 9, 414). Heliodoros ( Aeth . 1.17.5) mentions that the polemarchs enagizousin 
to the heroes at the Academy: these heroes may have been the Athenian war dead (see Parker 
1996, 137 with n. 57) or Harmodios and Aristogeiton (cf. Ath.pol. 58.1; Poll. Onom. 8.91 [Bethe 
1900-3H). 

311 Iphikles: Paus. 8.14.10. Polykrite: Andriskos FGrHist 500 F 1. 

312 Diod. Sic. 17.17.3; Strabon 13.1.32. 

313 Polyb. 23.10.17. Purifications of the army do not seem to have been performed at the end 
of a campaign, but only after serious disorders, such as mutiny (see Pritchett 1979, 197-202). 

314 Paus. 6.21.9-11. 

315 Paus. 8.14.11. 

316 Paus. 8.23.7. 
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annual enagizein sacrifices to them, since they had died unjustly. This course 
of events shows a striking similarity to Herodotos’ account of the Phokaians, 
who were stoned by the people of Agylla and whose unjust deaths and the 
effects thereof also led to the institution of a cult (1.167). 

Another example is the children of Medea, who, according to Claudius 
Aelianus, were killed by the Corinthians and not by their mother. 317 This 
scandalous act led the Corinthians to perform enagizein sacrifices to the 
children, as if to give them a tribute, an action which must also have 
functioned as a kind of propitiation. 318 The herald Talthybios had tombs 
in both Athens and Sparta and received sacrifices at both locations. 319 The 
appeasement of Talthybios was linked to his revenge for the murder of the 
Persian heralds sent to Greece to demand earth and water for king Darius, a 
revenge which in Laconia fell on the whole people, but in Athens only on the 
family of Miltiades. 320 An improper burial also seems to have been a direct 
cause of the institution of a cult, as in the case of Aktaion, whose unburied 
remains the Orchomenians had to cover with earth in order to get rid of a 
creature who was devastating the region with rocks. 321 The Orchomenians 
also performed annual enagizein sacrifices to the hero. 

A few heroes who received enagizein sacrifices had committed suicide. 
The daughters of Skedasos hanged themselves after they had been raped by 
two Spartans, and their father also committed suicide, after trying in vain to 
seek justice at Sparta. 322 This event took place at Leuktra and Epaminondas 
sacrificed (svyjyi^s) to Skedasos and his daughters at that location before the 
battle in 371 BC, implying that the struggle would seek to avenge them. 323 
Similarly, a young boy, mentioned in one of the declamation themes by 
Sopater, had committed suicide to save his city from a plague and was 
therefore given enagismoi to keep him friendly and gracious. 324 


317 Ael. VH 5.21. 

318 Cf. Johnston 1997, 44-70, esp. 50. 

319 Paus. 3.12.7 and 7.24.1. 

320 A less serious case concerns the athlete Oibotas, who cursed his fellow Achaians, when he 
did not receive any special rewards after his victory at Olympia (Paus. 7.17.14). The curse led 
to a complete lack of Achaian victories, a trend which was not broken until several centuries 
later, when Oibotas was given a statue at Olympia and enagizein sacrifices at home. 

321 Paus. 9.38.5. 

322 Paus. 9.13.6. 

323 Epaminondas’ sacrifice to Skedasos and his daughters is mentioned in a number of sources. 
According to Plutarch (Vit. Pel. 21-22, esp. 22.2), Pelopidas enetemon a brown horse on the 
grave, while in Am. narr. 774d he speaks of a white horse being slaughtered ( sphagiazasthai ). 
Xenophon (Hell. 6.4.7) states that the Thebans decorated the monument of the young girls. 
Diod. Sic. 15.54.2 mentions Skedasos and the tomb of his daughters but gives no details of any 
sacrifice. 

324 Sopater Diair. zet. 238. 
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All these heroes died violent deaths, often connected with war and 
occasionally leading to difficulties among those who had carried out the 
killing. In the latter cases, in which the hero’s anger led to the institution 
of the cult, the enagizein sacrifices must have served as an appeasement 
of the hero. This is not necessarily true of the heroes killed in war, even 
though there is some evidence that soldiers fallen in battle may have been 
counted among the biaiothanatoi, at least in the Roman period. 325 In any 
case, the fact that the heroes had died violently seems to have emphasized 
their status as belonging to the dead and constituted a reason why they were 
given enagizein sacrifices. 

The third category of usage of enagizein in the earlier sources was 
to mark the mortal side of the hero, i.e., the fact that he was dead, as a 
contrast to the immortal side connected with the gods. In more than a third 
of the post-300 BC instances of enagizein, enagisma and enagismos, the 
terms occur in contexts contrasting the heroic and the divine, emphasizing 
the recipients’ mortality and immortality, respectively. Such a contrast can 
be found in the same recipient, as in the case of Herakles, or concern two 
different recipients, usually a hero and a god, but in some instances two 
heroes. The contrast is usually expressed by enagizein being opposed to 
another ritual, predominantly tbyein or thysia, and more rarely timan. The 
hero receiving the enagizein sacrifices could also be buried in or near the 
sanctuaiy of a god and receive sacrifices in connection with the worship of 
a god. 

The particular case of Herakles, who started off as a mortal hero and 
ended as an immortal god, is commented upon by several sources. The 
question of the heroic and the divine sides of Herakles and their reflection 
in the terminology and the sacrificial rituals seems to have been initiated 
by Herodotos (2.44) and to have worried scholars ever since. Plutarch 
comments directly on the position of Herodotos in his critical work on that 
author. 326 According to Plutarch, Herodotos considered the Herakles and the 
Dionysos worshipped by the Egyptians as ancient gods, while the Herakles 
and the Dionysos worshipped by the Greeks were in origin mortal men. 
To the latter pair, Herodotos thought it proper to (be; (p0n:ot<; xal rpoaiv 
svayi^siv, but not to Guelv cb c, Geo!;, a position of which Plutarch disapproved. 
The double ritual to Herakles is also mentioned by Ptolemaios Chennos and 
Pausanias, both contrasting svayli^siv (be; r]pco with Guelv (be; Gsfb. 327 


325 Nock 1950, 714; Cumont 1949, 332-334; cf. Waszink 1954, 391-394. As a rule, those who 
died honourably, such as soldiers in battle, did not become biaiothanatoi, see Johnston 1999, 
149-150. 

326 De malign. Her. 857d. 

327 Ptolemaios Chennos 3.12 (Chatzis 1914); Paus. 2.10.1. 
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Few other heroes show the same characteristics as Herakles. The closest 
case is Achilles, who, just like Herakles, seems to have been considered more 
of a god than a hero. 328 According to Strabon, Achilles had both a mnema 
and a hieron near Sigeion and the Ilians performed enagizein sacrifices to 
him, as well as honouring him as a god, the first ritual presumably taking 
place at the mnema and the second at the hieron , 329 The sacrifices to Achilles 
by the Thessalians, described by Philostratos, explicitly emphasized his two 
sides. 330 The enagizein sacrifice was centred on his burial mound and clearly 
underlined the recipient’s character as dead, since the black bull sacrificed 
was slaughtered as to a deceased person, cbc; tsGvsmti socpcrrtov. The second 
part of the sacrifice, which took place on the beach, was a thysia with all its 
particular details and was specified as being performed as to a god (sGuov 
yap xf)v Gualav Tauxrjv cbc; Gsw). 

The cult of Hephaistion ordered by Alexander also involved two kinds of 
rituals, but they do not seem to have been acted out at the same time. After 
the death of Hephaistion, Alexander ordered that there should always be 
enagizein sacrifices to Hephaistion as a hero. 331 At the same time, he asked 
the oracle of Ammon whether it would also be permissible to cbc; Gsw Guelv to 
Hephaistion, but the oracle did not give its consent to consider Hephaistion 
as a god. The aim here seems to have been to promote a hero to a god, 
rather than to emphasize the two sides of the cult. 332 

It was unusual for the same recipient to receive both enagizein and 
thyein sacrifices. More frequently, enagizein is used for a sacrifice to a hero 
in a context that also mentions a god. The sacrifice to the hero could be 
performed in connection with the sacrifice to the god, and the latter ritual 
was then covered by thyein or thysia. For example, at Amyklai, before 
the thysiai to Apollon, Hyakinthos received enagizein sacrifices through a 
bronze door of the altar of the god. 333 Linos was annually given enagizein 
sacrifices before the thysiai to the Muses on Mount Helikon. 334 Alexanor 


328 Hommel 1980; Hedreen 1991, 313-330, with references. 

329 Strabon 13.1.32; cf. Julian. Ep. 79 mentioning the Achilleion and the tomb of Achilles at 
Ilion. Patroklos, Antilochos and Aias also received the same kind of worship. Diod. Sic. (17.17.3) 
speaks of the enagismata at the tombs of Achilles, Aias and the other heroes, and Cassius Dio 
(Epit . 78.16.7) mentions enagismata and armed races encircling the tomb of Achilles. 

330 Philostr. Her. 53.8-15. In VA 4.16, Philostratos mentions the enagismata performed by the 
Thessalians and the public thyein sacrifices by the Trojans. 

331 Arr. Anah. 7.14.7. 

332 The ancient tradition concerning the religious status of Hephaistion varies. Arrianos 
{Anah. 7.23.6) and Plutarch {Vit. Alex. 72.3) call Hephaistion a hero, Diodorus Siculus (17.115.6) 
states that Alexander made him a theos paredros and, according to Lucian {Cal. 17), he was a 
theos paredros and alexikakos. 

333 Paus. 3.19.3. 

334 Paus. 9.29.6. 
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and Euamerion, both having statues located in the sanctuaiy of Asklepios at 
Titane, also had contrasting rituals, the sacrifices to Alexanor being svayt^stv 
6<; rpm and those to Euamerion Gustv (be; 6s(b. 335 Apollodoros tells the story 
of how Herakles, on his way to Nemea to kill the lion, stayed with Molorchos 
at Kleonai. 336 Molorchos wanted to sacrifice a victim ( thyein hiereion ) but 
was told by Herakles to wait thirty days and, if Herakles had returned safely 
by then, to perform a thyein sacrifice to Zeus Soter, but, if not, to svocyi^siv 
(be; rpco. On the thirtieth day, Herakles came back and found Molorchos 
about to (be; vsxptb to Ispsiov evayt^eiv (perform an enagizein sacrifice of an 
animal victim as to a dead person). Since he was alive, Herakles performed 
a thysia to Zeus Soter. 

In other cases, the contrast between the heroic and the divine is marked 
by the hero who received the enagizein sacrifice being buried in or near a 
sanctuary of a god or a goddess, for example, Neoptolemos in the sanctuary 
of Apollon at Delphi. 337 

Finally, in two instances, both in Plutarch, enagizein or enagismata are 
used in contexts of contrast, which seem to involve only heroes. 338 Plutarch 
states that to Konnidas, the teacher of Theseus, the Athenians enagizousi 
a ram on the day before the Theseia. 339 Theseus and Konnidas can be 
regarded as a major and a minor hero, but it is also possible that Plutarch 
considered Theseus as being more of a god than a hero. The other case 
concerns Hephaistion, who was given thyein sacrifices (be; fjpu as well as 
enagismata. 340 The thyein sacrifices were his regular cult, approved of by 
the oracle of Ammon. The enagismata, on the other hand, can be seen as 
a funerary sacrifice, emphasizing the dead side of the recipient, since they 


335 Paus. 2.11.7. Other cases following the same pattern: enagizein sacrifices to Eurytos at 
Ochalia instituted at the same time as the thyein sacrifices to the river Pamisos and held before 
the mystery of the Megaloi Theoi at Andania (Paus. 4.3.10); enagizein sacrifices to Eurypylos at 
Patras at the festival to Dionysos (Paus. 7.19.10); thysia to Apollon at Delphi being followed by 
the enagismos and procession to Neoptolemos (Heliod. Aeth. 2.35.2); hecatombs to Sarapis and 
enagismoi to Alexander (Elerodian. Div. Marc. 4.8.7). 

334 Apollod. Bihl. 2.5.1. 

337 Neoptolemos: Paus. 10.24.6; cf. Paus. 1.4.4 and Eleliod. Aeth. 3.5.2-3. Other cases, all 
mentioned by Pausanias: Phoroneus buried by the sanctuary of Nemean Zeus at Argos (2.20.3); 
Hyakinthos having his tomb in the altar of Apollon at Amyklai (3.19.3); Preugenes buried in 
front of the sanctuary of Athena at Patras (7.20.9); Myrtilos buried behind the temple of Hermes 
at Pheneos (8.14.11). 

338 In the Imagines by Philostratos (2.16.3), thyein, thysia and enagismata are all used to 
describe the sacrifices to Palaimon at Isthmia. Here, thyein and thysia seem to be used in a 
general sense, meaning any kind of sacrifice, and not in a particular sense, constituting a contrast 
to enagismata. The sacrificial ritual at the Palaimonion seems to have been an enagizein sacrifice 
at which the bulls were destroyed in a holocaust (see above, pp. 80-81). 

339 Plut. Vit. Thes. 4.1. 

340 Plut. Vit. Alex. 72.3-4. 
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were performed on a single occasion before the burial and consisted in the 
massacre of a group of people (see above, p. 95). 

This review of the use of enagizein, enagisma and enagismos for sacrifices 
to heroes in the post-300 BC sources shows that the terms are used in 
contexts similar to those found in the earlier sources. The heroes receiving 
the enagizein sacrifices have a close connection with death. Their tombs are 
important in the cult; they often died violent deaths and occasionally caused 
difficulties, once dead. The cult is frequently contrasted with the cult of a 
god. 

Finally, the contents of the rituals should be considered. From the 
contrast between enagizein and thyein, it is clear that the two terms refer to 
two different kinds of rituals. Pausanias is particularly explicit in describing 
the dual sacrifices to Flerakles at Sikyon. 341 According to him, the Sikyonians 
slaughter ( sphaxantes ) a lamb and burn the thigh-bones on the bomos. Some 
of the meat is eaten, as from an ordinary victim (6c; died ispsfou), while they 
sacrifice other parts of the meat as to a hero (6c; f]pco t6v xps6v svayi^ouai). 
The latter ritual must have meant a destruction of the meat, probably by 
burning it. The enagizein sacrifice cannot simply have meant that the blood 
was poured out, since it took place after the animal had been slaughtered 
and explicitly involved the meat. It is interesting to note that the same animal 
could be used for the two rituals. The sacrifice was initiated as a regular 
thysia, where the thigh-bones were burnt, followed by the dining on the 
meat, but a certain quantity was destroyed as well. 

Philostratos gives a detailed account of the sacrifices to Achilles at Troy, 
performed by the Thessalians. 342 These rituals also consisted of two parts: an 
enagizein sacrifice at the burial mound and a thysia sacrifice on the beach. 
The first sacrifice was directed to Achilles as a hero, clearly underlining 
his dead state. The burial mound was garlanded, bothroi were dug out, a 
black bull was slaughtered as to a deceased (6c; ts6vs6tl socpcrrtov), and 
Achilles and Patroklos were invited to the dais. To describe the whole 
ceremony, Philostratos uses entemnein and enagizein , indicating that the 
sacrifice consisted both in the handling of the blood of the bull, which must 
have been poured into the bothroi, and in the destruction of the meat, either 
by burning it or by simply leaving the carcass at the site. 343 The second part 
of the sacrifice took place on the beach where the Thessalians had landed. 
They sacrificed a white bull (verb thyein), initiating the ritual with barley from 


341 Paus. 2.10.1. 

342 Philostr. Her. 53.8-13. 

343 For the meaning of entemnein , see Casabona 1966, 225-227. On the use of the bothroi, 
see pp. 60-74. 
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a reed basket and with the handling of the splanchna, since this sacrifice was 
performed as to a god (sGuov yap ttjv Guafav Tauxrjv cbc; Gem). Finally, they 
sailed away, taking the animal victim with them, in order to avoid feasting 
in the enemy’s country («<; [if] sv tf) noXspfa eumyoIvTo). 

The two ceremonies are clearly contrasted, consisting of different actions 
but directed to different aspects of the same recipient. At the enagizein 
sacrifice to the dead hero, there was no dining for the worshippers. The 
meat was either destroyed or left at the tomb. The dais seems to have been 
given only to Achilles and Patroklos and probably consisted of the blood of 
the victim, as well as the carcass, and not a proper meal sacrifice, since there 
is no indication of a kline, table or food offerings. At the thysia to the god 
Achilles, on the other hand, the meat was kept and eaten, even if the dining 
did not take place at the site of the sacrifice. 

A third passage of great interest in understanding the meaning of 
enagizein is Plutarch’s description of the sacrifices to the war dead at Plataiai, 
performed annually by the Plataians on behalf of all the Greeks. 344 The 
whole ritual complex is designated by enagizein , but a number of other 
terms are used to cover various parts of the sacrifice. In a procession to the 
burial site, there were brought a black bull, jars of wine and milk, pitchers 
of oil and myrrh, water and myrtle wreaths. The gravestones were washed 
and anointed with myrrh. The bull was slaughtered ( sphaxas ) at the funeral 
pyre by the archon, using a sword instead of a knife, and the fallen Greeks 
were called to come to the deipnon and the haimakouria. Finally, a libation 
of water and wine was poured out. 

The term deipnon usually refers to food offerings, often of the kind not 
meant to be eaten. 345 It is possible that the deipnon in this case consisted 
of the slaughtered bull, of which no part was eaten by the worshippers. 
There is no reason to interpret the sacrifice in general, and the deipnon in 
particular, as a theoxenia where food would have been displayed. 346 The 
meat may have been completely burnt, perhaps on the old funeral pyre, or 
left on the site of the sacrifice. The rare term haimakouria meant an offering 
of blood. 347 The war dead were invited to come to the deipnon and drink the 
blood, just as Achilles and Patroklos were invited to the dais and offerings of 
blood at Troy. In any case, there is no indication of the worshippers dining 
on the meat at this sacrifice. 


344 Plut. Vit. Arist. 21.2-5. 

345 Jameson 1994a, 38-39, with n. 18. 

346 Jameson 1994a, 39, n. 18. 

347 Haimakouria is found also in Pindar’s description of the sacrifices to Pelops at Olympia 
( Ol. 1.90); see below, pp. 171-172. 
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These three sources support the interpretation of enagizein as meaning 
a sacrifice not including any dining by the worshippers. Moreover, Plutarch 
uses enagismos referring to the slaughter of humans, and in Polybios the 
victims used for the enagizein sacrifice were horses: in neither of these cases 
would there be any meat to dine on. 348 The bull sacrificed to Aristomenes 
at Messene was probably not eaten, since Pausanias never seems to use 
enagizein for a sacrifice involving dining. 349 In all, the frequent contrasting 
of enagizein and thyein can be taken as a further indication that enagizein 
refers to a non-participation sacrifice. In fact, in none of the contexts in which 
enagizein is used, apart from one case in a late source, is there any evidence 
that any form of dining took place. The exception is found in the Aethiopica 
of Heliodoros. Here, the enagismos to Neoptolemos at Delphi consisted of 
bulls, lambs and goats being sacrificed ( hierenonto ); their extremities were 
burnt on a homos and the ritual concluded with a banquet. 350 

In many cases, the sources offer no information on what was sacrificed at 
the enagizein sacrifices to heroes, but when the offerings are specified, they 
consist of animal victims. A bull was sacrificed to the war dead at Plataiai, 
to Achilles at Troy, to Aristomenes at Messene and to Palaimon at Isthmia. 351 
Herakles at Sikyon was given lambs and at the burial of Polykrite 100 sheep 
were sacrificed. 352 The consultants of the oracle of Kalchas at Daunia in 
southern Italy sacrificed black sheep and slept in the hides. 353 Konnidas, the 
teacher of Theseus, received a ram on the day before the Theseia. 354 At the 
enagizein sacrifice performed to the dead Herakles as a hero in Apollodoros’ 
Bibliotheca, the victim is a hiereion , 355 The enagismos to Neoptolemos at 
Delphi consisted of a hecatomb of oxen, as well as lambs and goats. 356 

Enagizein and the two related nouns rarely seem to cover libations. 
There are two possible cases. The enagizein sacrifice to Hyakinthos at 
Amyklai was performed through a door in the altar of Apollon, where the 


348 Plut. Vit. Alex. 72.4; Polyb. 23.10.17. 

349 Paus. 4.32.3; Ekroth 1999, 151-154; cf. Pirenne-Delforge 2001, 125, who points out that 
enagizein refers to destruction of the offerings, though not necessarily an animal but, for 
example, cakes. 

350 Heliod. Aeth. 3.1.3-5; 3.5.2-3; 3.6.1; 3.10.1-3. Heliodoros produces other cases of an 
unusual use of enagizein and enagismos-. for a battle-line sacrifice (1.28.1) and a magic sacrifice 
aimed at resurrecting a corpse (6.13.6). 

351 War dead at Plataiai: Plut. Vit. Arist. 21.2. Achilles: Philostr. Her. 53.11. Aristomenes: 
Paus. 4.32.3. Palaimon: Philostr. Imag. 2.16.3. 

352 Herakles: Paus. 2.10.1. Polykrite: Andriskos FGrHist 500F1. 

353 Strabon 6.3.9. 

354 Plut. Vit. Tlies. 4.1. 

355 Apollod. Bibl. 2.5.1. A hiereion could be any kind of victim. 

356 Heliod. Aeth. 3.1.3-4; 3.5.2. 
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hero was buried. 357 Since the sacrifice took place in the altar, it is unlikely to 
have involved the use of fire. It may have consisted of some kind of libation, 
of blood or perhaps of a deposition of meat. The other case is found in 
Philostratos, who states that something was mixed with (£yxon:apiYvuvTS<;) 
the enagismata to Achilles at Troy, which may imply that they consisted of 
some kind of liquid. 358 

3-2.2.2. Greek contexts: The ordinary dead 

In the post-300 BC sources, as in the earlier sources, enagizein , enagisma 
and enagismos could refer to the sacrifices performed at the burial, as well 
as to the regular funeraiy cult (see Table 15). 359 In some cases, when the 
activities are outlined in more detail, enagizein and enagismata cover one 
part of the ritual, which also consisted of various kinds of libations (cboai, 
melikraton), deposition of popana and wreathing of the gravestone. 360 
Enagizein and enagismata usually seem to have referred to the offerings 
of food. In Lucian, the enagismata were brought to the grave site: the 
gravestone was drenched with myrrh and crowned with wreaths, while the 
visitors themselves enjoyed the food and drink that had been prepared. 361 
In another passage from Lucian, the enagizein sacrifices at the tomb are 
contrasted with a thysia, at which animal victims were sacrificed and eaten. 362 
The context concerns Hippokrates, who is said to have been upset when 
his annual thysia was late. One of the two physicians participating in the 
discussion exclaims that things have gone too far when even Hippokrates 
demands thyein sacrifices and to be feasted on animal victims, when he 
should be content if someone gives him enagizein sacrifices, pours out 
melikraton and puts wreaths on his gravestone. 

Enagizein rarely seems to have meant animal sacrifices to the ordinaiy 
dead. The only clear case is found in Plutarch but concerns the conditions 
in a much earlier period. 363 In describing the laws of Solon dealing with 
funeraiy practices, Plutarch states that these laws, among other things, did 
not allow the enagizein of an ox and forbade the women to bring more than 


357 Paus. 3.19.3. 

358 Philostr. Her. 52.3. 

359 Burial: Plut. Vit. Sol. 21.5; Philostr. Her. 31.8; Philostr. Imag. 2.29.4; Heliod. Aetb. 2.18.2. 
Regular funerary cult: Plut. Quaest. Rom. 270a; Lucian Catapl. 2; Lucian Philops. 21; Lucian De 
mere. 28; Ael. Arist. Smyrna 8; Philostr. Her. 53.23; Diog. Laert. 10.18; Sopater Diair. zet. 200; 
Lib. Progym. 2.13. 

360 Libations: Lucian Catapl. 2; Lucian Philops. 21. Popana: Lucian Catapl. 2. Wreaths: Lucian 
Philops. 21; Lucian De mere. 28; Lib. Progym. 2.13. 

361 Lucian De mere. 28. Cf. Lucian Catapl. 2: choai, popana and enagismata. 

362 Lucian Philops. 21. 

3 ® Plut. Vit. Sol. 21.5; Ruschenbusch 1966, F72c. Cf. Toher 1991, 161. 
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Table 15 

Instances of enagizein , enagisma and enagismos in the literary post-300 BC sources. 


Greek contexts: The ordinary dead 

Term 

Recipient 

Source 

Date 

svayi^siv 

The dead 

Plut. Vit. Sol. 21.5 

lst-2nd century AD 

svayia^ot; 

Pyrrhos' dead son 

Plut. Vit. Pyrrh. 31.1 

lst-2nd century AD 

svayi^siv 

The dead 

Plut. Quaest. Rom. 270a 

lst-2nd century AD 

svayia[ion:a 

The dead 

Lucian Catapl. 2 

2nd century AD 

svayi^siv 

Hippokrates 

Lucian Philops. 21 

2nd century AD 

svayia^axa 

The dead 

Lucian De mere. 28 

2nd century AD 

svayia^axa 

The dead 

Ael. Arist. Smyrna 8 

2nd century AD 

svayia^axa 

Aias 

Philostr. Her. 31.8 

2nd-3rd century AD 

svayi^siv 

The dead 

Philostr. Her. 53.23 

2nd-3rd century AD 

svayia^axa 

Polyneikes 

Philostr. Imag. 2.29.4 

3rd century AD 

svayta[ion:a 

Dead members 
of Epikouros’ family 

Diog. Laert. 10.18 

3rd century AD 

svayi^siv 

The dead 

Heliod. Aeth. 2.18.2 

3rd century AD 

svayi^siv 

The dead 

Sopater Diair. zet. 200 

4th century AD 

svayi^siv 

The dead 

Lib. Progym. 2.13 

4th century AD 


one obol’s worth of food and drink to the grave. In this case, the enagizein 
sacrifice was a ritual separate from the food offerings. 

In general, the enagizein sacrifices do not seem to have been eaten. 
Lucian makes fun of those who eat and drink the enagismata brought to the 
tomb. 364 Any food offerings could have been left at the grave or perhaps 
burnt. Fire was at least used for the enagismata to Polyneikes, as shown 
on a painting described by Philostratos. 365 In some instances, the offerings 
could not be eaten. In Sopater, the victims slaughtered at the tombs for the 
enagizein sacrifices were prisoners of war. 366 When Pyrrhos’ son had been 
killed by the Spartans, Pyrrhos, in his fury, annihilated the attackers to vent 
his grief: this action is called an enagismos and preceded the funeral games 
to the dead son. 367 


3 ® 4 Lucian De mere. 28. 

3 ® Philostr. Imag. 2.29.4. 

366 Sopater Diair. zet. 200, ex tuv ou/paAcoxov eiuatpa^oa. 

367 Plut. Vit. Pyrrh. 31.1. Plutarch’s use here of enagismos for the killing of humans as an act of 
grief is the same as in Vit. Alex. 72.3 concerning Hephaistion and the slaughter of the Kossaians 
by Alexander. 
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The enagizein sacrifices were performed in an atmosphere of gloom and 
dread. Aelius Aristides compares the day on which an earthquake destroyed 
Smyrna to the day when the enagismata are brought. 368 Lucian has Charon 
complain that in Hades there are only asphodels, choai, popana, enagismata 
and misty darkness. 369 According to Plutarch, the enagizein sacrifices to the 
dead, as well as certain purification rituals, took place in the month dedicated 
to the gods of the underworld. 370 When no regular funerary offerings it a 
nomizomena ) were available, the mourners could sacrifice their tears and 
lamentations instead. 371 

3.2.23■ Roman and other contexts: “Heroes” and the ordinary dead 

In all, enagizein , enagisma and enagismos are less frequently used for 
sacrifices in the Roman and other contexts than in the Greek contexts (see 
Table 12, p. 89). The Roman contexts concern both heroes and the ordinaiy 
dead, while, in the few cases of other contexts, the recipients are only the 
departed (Tables 16-17). 

There is no direct Roman equivalent to the Greek concept of heroes and 
hero-cult and the closest counterpart to a Greek hero is probably a Roman 
/or. 372 Here, the term “hero” has been applied from the Greek point of view 
to facilitate the comparison between the Roman contexts and the rest of the 
material. The reason for considering certain of these Roman recipients of 
enagizein sacrifices as heroes and not as deceased, lies in the fact that they 
are dead persons receiving a treatment exceeding that given to the ordinaiy 
dead. In general, the prominent Roman dead seem to have become gods and 
certain recipients of cult regarded as Roman heroes in the Greek sources may 
rather have been Roman gods seen with Greek eyes. Still, the fact that they 
were dead called for the use of the term enagizein for the sacrifices by the 
Greek sources. Furthermore, the Greek terminology presented the possibility 
of a further, non-Roman, distinction to be made. 


3 ® Ael. Arist. Smyrna 8. 

3 ® Lucian Cat apt 2. 

370 Plut. Quaest. Rom. 270a. 

371 Heliod. Aetb. 2.18.2. 

372 Roman religion seems more or less to have lacked any intermediate categories between 
gods and men. Prominent dead characters, such as Aeneas or Romulus, were looked upon as 
gods or identified with gods rather than considered as heroes. Even in the cult of the dead 
the deceased shared some degree of divinity, see Beard, North & Price 1998, 31 and 140-149, 
esp. 141. The Greek hero of Plautus’ Aulularia has been replaced by a !ar, see Kuiper 1940, 
16-17, 36-37 and 39-41; cf. Latte I960, 99- On the difficulty of transferring Greek religious 
concepts to the Roman sphere, see Price 19846 on the use of theos in relation to the Roman 
Imperial cult and Mikalson 19756 on the relation fjpspa attorppac; and dies ater. For a discussion 
of Plutarch's view of Hellenic influences on Roman culture, (though not religion), see Swain 
1990, 126-145. 
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Table 16 

Instances of enagizein , enagisma and enagismos in the post-300 BC literary sources. 


Roman contexts: “Heroes” 

Term 

Recipient 

Source 

Date 

svayia^oi 

Seduced Vestals 

Dion. Hal. Ant. Rom. 2.67.4 

1st century BC 

svayia^oi 

Larentia 

Plut. Quaest. Rom. 272e 

lst-2nd century AD 

evayia^oi 

Seduced Vestals 

Plut. Quaest. Rom. 287a 

lst-2nd century AD 

svayi^siv 

Nero 

Cass. Dio Epit. 64.7.3 

lst-2nd century AD 

svayia^oi 

War dead killed 
in Dacia and Rome 

Cass. Dio Epit. 67.9.6 

lst-2nd century AD 

svayi^eiv 

War dead killed in Dacia 

Cass. Dio Epit. 68.8.2 

lst-2nd century AD 

svayi^eiv 

Pompey 

Cass. Dio Epit. 69.11.1 

1st-2nd century AD 

evayi^siv 

Pompey 

Cass. Dio Epit. 76.13.1 

lst-2nd century AD 

svayia^ot; 

Geta 

Cass. Dio Epit. 78.12.6 

lst-2nd century AD 

svayi^eiv 

Krixos 

App. B Civ. 1.117 

lst-2nd century AD 


The use of the terms for sacrifices to heroes and the ordinary dead in the 
Roman and other contexts are only of marginal interest here. In the Roman 
contexts of the enagizein sacrifices, it is in many cases difficult to decide 
whether the cult should be considered as an official hero-cult or as a kind of 
extended cult of the dead. 

The Roman heroes receiving enagizein sacrifices are historical persons: 
Pompey, members of the imperial family, the Vestal Virgins, the war dead 
and other characters associated with Roman wars. 373 The basic connection 
between enagizein and death found in the Greek usage of the term can 
be found also in the Roman contexts and the authors of the Roman period 
writing in Greek seem to apply the Greek sense of the term to the Roman 
contexts. The sacrifices to the Vestal Virgins and the courtesan Larentia 
were performed at the grave site. 374 Most of the recipients had died violent 
deaths, for example, killed in war, being murdered, committing suicide or 
being buried alive. 375 There is only scanty information on the contents 


373 Pompey: Cass. Dio Epit. 69.11.1; Epit. 76.13.1. Nero: Cass. Dio Epit. 64.7.3. Geta: Cass. Dio 
Epit. 78.12.6. Vestal Virgins: Plut. Quaest. Rom. 287a; cf. Dion. Hal. Ant. Rom. 2.67.4. The war 
dead: Cass. Dio Epit. 67.9.6; Epit. 68.8.2. Krixos: App. B Civ. 1.117. 

374 Vestal Virgins: Plut. Quaest. Rom. 287a; cf. Dion. Hal. Ant. Rom. 2.67A, lack of enagismoi 
at grave as a means of dishonouring the seduced Vestals. Larentia: Plut. Quaest. Rom. 272e. 
Cf Cass. Dio Epit. 69.11.1, enagizein sacrifice at the mnema of Pompey in Egypt. 

375 Killed in war: Cass. Dio Epit. 67.9.6; Epit. 68.8.2 (war dead in Dacia); App. B Civ. 1.117 
(Krixos). Murdered: Cass. Dio Epit. 69.11.1; Epit. 76.13.1 (Pompey); Cass. Dio Epit. 78.12.6 
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of the rituals, but they do not seem to refer to any kind of dining. The 
enagizein sacrifice to Krixos consisted in the killing of 300 Roman prisoners 
of war. 376 Caracalla’s annual enagismos to Geta is depicted as a final insult 
to his memory, after Caracalla had exposed Geta to extensive damnatio 
memoriae . 377 

Table 17 

Instances of enagizein , enagisma and enagismos in the post-300 BC literary sources. 


Roman contexts: The ordinary dead 

Term 

Recipient 

Source 

Date 

svayia^oi 

The dead 

Joseph. AJ 19.272 

1st century AD 

svayia^oi 

Vindex 

Plut. Vit. Galb. 22.2 

lst-2nd century AD 

svayi^siv 

The dead 

Plut. Vit. Num. 19.5 

lst-2nd century AD 

svayi^siv 

Dead parents 

Plut. Vit. Cat. Mai. 15.3 

lst-2nd century AD 

svayi^siv 

Cassius 

Plut. Vit. Brut. 45.8 

1st-2nd century AD 

svayi^siv 

The dead 

Plut. Quaest. Rom. 268b 

lst-2nd century AD 

svayia[i,oL 

svayi^siv 

The dead 

Plut. Quaest. Rom. 272d 

lst-2nd century AD 

svayi^siv 

The dead 

Plut. Quaest. Rom. 272e 

lst-2nd century AD 

svayi^siv 

The dead 

Plut. Quaest. Rom. 285b 

lst-2nd century AD 

svayia^axa 

The dead 

Cass. Dio Epit. 64.13.5 

lst-2nd century AD 

svayia^axa 

The dead 

Cass. Dio Epit. 67.9.3 

1st-2nd century AD 


The enagizein sacrifices to the Roman ordinary dead mainly concern 
references to the Roman festivals of the dead, the Parentalia and the 
Lemuria. 378 At the Parentalia, meals were brought to the tombs, and Plutarch 
mentions choai and enagismoi being offered to the dead on that occasion. 379 
That food offerings were part of the rituals covered by the terms is also clear 
from two passages in Cassius Dio, where enagismata is used for funerary 
sacrifices of food, even though the context is not a funerary one. At a weird 
party given by Domitian, the guests were served with everything that was 


(Geta). Suicide: Cass. Dio Epit. 64.7.3 (Nero). Buried alive: Plut. Quaest. Rom. 287a (Vestal 
Virgins). On the Vestal Virgins, see also Cornell 1981, 27-37. 

376 App. B Civ. 1.117. 

377 Cass. Dio Epit. 78.12.6. 

378 Parentalia: Joseph. A] 19-272; Plut. Vit. Num. 19-5; Plut. Quaest. Rom. 268b and 272d-e; 
Plut. Vit. Cat. Mai. 15-3. Lemuria: Plut. Quaest. Rom. 285b. For these festivals, see also Latte 
I960, 98-99; Beard, North & Price 1998, 50. 

379 Plut. Quaest. Rom. 272d. 
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usually offered in the enagismata (ev tote; svaytapocai xaGayi^STou), painted 
black and served on black plates. 380 Another interesting use of enagismata 
is found in a conversation between two soldiers taking their last meal before 
a battle. 381 One of the soldiers is urging the other to eat and drink in order 
to gain strength and make the hand that holds his sword grow strong and 
perform the killing well. He calls the food they are eating enagismata and 
says that this is given by Vitellius and Vespasian to the soldiers while they 
are still alive. The soldier sarcastically remarks that they themselves will 
then be sacrificed to the long-time dead (tote; Ti&Xai vsxpoic; xataGuacooi). 
The only indication of enagizein referring to animal sacrifices is found in 
Plutarch, where Cato instructs a younger man that the enagizein sacrifices 
brought to his dead parents should not consist of lambs and kids, but of the 
condemnation and tears of their enemies. 382 

The few instances of contexts that are neither Greek nor Roman concern 
sacrifices to the dead at Carthage and in Egypt (Table 18). In the first case, 
enagizein and enagismata are used for the regular funeraiy sacrifices to the 
Punic dead, which are contrasted with the thyein sacrifices to the gods in the 
sanctuaries. 383 The Egyptian sacrifice is different, since here the enagismoi 
are a magic ritual aimed at bringing a dead person back to life. 384 By 
performing enagismoi at night, an old woman tries to wake up the corpse of 
her dead son in order to enquire about the fate of her other son. A bothros is 
dug in the ground and the corpse is placed between two fires. Honey, milk 
and wine are poured into the hole. A cake shaped like a man is thrown in as 
well. Finally the woman draws blood from her own arm and sprinkles it on 
the fires. After some more rituals, no less surprising according to Heliodoros, 


Table 18 

Instances of enagizein , enagisma and enagismos in the post-300 BC literary sources. 


Other contexts: The ordinary dead 

Term 

Recipient 

Source 

Date 

svayia^axa 

The dead at Carthage 

App. Pun. 84 

lst-2nd century AD 

svayi^siv 

The dead at Carthage 

App. Pim. 89 (twice) 

lst-2nd century AD 

svayia^oi 

Dead Egyptian 

Heliod. Aeth. 6.13-6 

3rd century AD 


380 Cass. Dio Epit. 67.9.3. 

381 Cass. Dio Epit. 64.13.5. 

382 Plut. Vit. Cat. Mai. 15.3. 

383 App. Pan. 84 and 89- 

384 Heliod. Aeth. 6.13.6-6.14.6. See also discussion above, pp. 66-70. 
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the woman murmurs incantations in the ear of the corpse and thus makes it 
wake up. 

3-2.2.4. Greek and other contexts: Gods 

In the later sources, enagizein, enagisma and enagismos are also used for 
sacrifices to gods in Greek contexts (Table 19), as well as in occasional 
Hebrew, Egyptian and Christian cases (Table 20). 


Table 19 

Instances of enagizein , enagisma and enagismos in the post-300 BC literary sources. 


Greek contexts: Gods 

Term 

Recipient 

Source 

Date 

svayi^siv 

Black goddesses 

Paus. 8.34.3 

2nd century AD 

svayia^axa 

Gods 

Ael. Arist. Contr. Lept. 106 

2nd century AD 

svayia^axa 

Chthonian and 
“unspeakable” gods 

Philostr. Her. 53.5 

2nd-3rd century AD 

svayi^siv 

Epichthonian, heavenly, 
thalassian and 
hypochthonian gods 

Porph. Dephil. 112 

3rd century AD 

svayi^siv 

Chthonian gods 

Porph. Dephil. 114 

3rd century AD 

svayia[ioL 

Chthonian gods 

Iambi. VP 27.122 

3rd-4th century AD 

svayi^siv 

Hera Akraia 

Markellos fr. 125 
(Klostermann & Hansen 1991) 

4th century AD 

svayi^siv 

Daimones 

Greg. Nys. Encom. xl 
man. II 776 M 

4th century AD 


From the evidence discussed so far, it has been argued that enagizein 
and the two nouns have a particular connection with death. The recipients of 
these sacrifices are dead, their graves are central to the cult and in the case 
of hero-cults, the heroes have often perished violently. Moreover, heroes 
receiving enagizein sacrifices are often contrasted with gods and thyein 
sacrifices. Considering this pattern of use of the terms, it may, at first glance, 
seem surprising that enagizein, enagisma and enagismos can also be used 
for the sacrifices to gods. 

However, a number of the enagizein sacrifices to gods can be fitted 
into the previously outlined pattern of use of the terms, even though the 
recipients are neither heroes nor the ordinaiy dead. The gods receiving 
these sacrifices are often connected with the underworld and the rituals are 
performed in an atmosphere far removed from the joyful thysia sacrifices. 
Iamblichos speaks of the chthonian gods, who, contrary to the Olympians, 
rejoice in lamentations, dirges, choai, epiphoremata (grave offerings) and 
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enagismoi . 385 The enagismata to the chthonian and unspeakable gods on 
Lemnos were performed annually to purify the island after the women had 
killed their husbands. 386 In a fit of madness after having killed his mother, 
Orestes bit off his finger and the black goddesses who had been pursuing 
him suddenly appeared white and benevolent. Orestes then performed an 
enagizein sacrifice to the black goddesses to turn away their anger (svrjyiasv 
dutoTpSTtwv to prjvipa aux wv), followed by a thyein sacrifice to the same 
goddesses in their white aspect. 387 Plutarch describes the island of Philai, 
which was untrodden by any living creatures and on which was located 
the tomb of Osiris. 388 Once a year, the priests visited the island to perform 
enagizein sacrifices and to place wreaths on the tomb. This ritual almost 
bridges the gap between gods, heroes and the ordinary dead, since the 
recipient of the sacrifice is a god, but he is also dead. Heliodoros uses 
enagizein twice for sacrifices to gods in Egypt. In the first case, the sacrifice 
takes place before a battle and must have constituted a kind of sphagia, i.e., 
the slaughtering and bleeding of a victim to ascertain the right moment to 
attack. 389 The second passage in Heliodoros concerns a human sacrifice, 
performed as a thank-offering after a victory in war. 390 

It should be noted that the extended use of enagizein and its two related 
nouns to cover rituals performed to gods is a late development: none of the 
sources in question is earlier than the 1st century AD. The basic meaning 
of the terms was a sacrifice at which the offerings were annihilated, usually 
by burning them and such a ritual is suitable for the contexts mentioned 
previously. However, at this period, the use of the terms had also been 
extended to mean “a complete burning of offerings, no matter who was the 
recipient”. 

In the writings of Bishop Gregorios of Nyssa, the recipients of the en¬ 
agizein sacrifice are the daimones, which here means the pagan gods. 391 The 
sacrifice consists of frankincense, which must have been burnt completely. 
A hymn by the Christian Synesios, praising the Lord, mentions enagismata of 
myrrh: an offering which must have been burnt as well. 392 The Christian use 


385 Iambi. VP 27.122. 

386 Philostr. Her. 53.5. 

387 Paus. 8.34.3. Pirenne-Delforge 2001, 125-127, explains the use of enagizein in this case as 
related to the goddesses’ divine character being a secondary development. 

388 Plut. De Is. et Os. 359b. 

389 Heliod. Aeth. 1.28.1. On sacrifices before battle, see Jameson 1991. 

390 Heliod. Aeth. 10.16.7. 

391 Greg. Nys. Encom. xl mart. II 776 M. 

392 Hymn. 6.27. In line 29, the text also mentions another completely burnt sacrifice, 0ur) xaXa 
of frankincense. For the term thyos, see Casabona 1966, 109-115. 
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of the terms can be related to the use by Flavius Josephus of enagismoi for the 
daily sacrifices in the temple in Jerusalem. 393 The rituals that Josephus speaks 
of are the tamid sacrifices, which consisted of two daily holocausts of lambs, 
accompanied by a mixture of flour and oil, as well as a libation of wine. 394 
At these sacrifices, there was no dining. In one of the passages, Josephus 
mentions the daily thysiai, enagismoi and allai therapeiai performed to God 
in the temple. 395 Here, the enagismoi are the holocaustic tamid, while the 
thysiai correspond to the zebah selamim, at which the animal was eaten by 
the worshippers and a portion given to the priest, the fat was burnt on the 
altar and the blood was sprinkled on it. 

Table 20 

Instances of enagizein, enagisma and enagismos in the post-300 BC literary sources. 


Other contexts: Gods 

Term 

Recipient 

Source 

Date 

evoeyia^oi 

Jahve 

Joseph. BJ 1.32 

1st century AD 

svayia^oi 

Jahve 

Joseph. BJ 1.39 

1st century AD 

svayia^oi 

Jahve 

Joseph. BJ 1.148 

1st century AD 

svayia^oi 

Jahve 

Joseph. BJ 6. 98 

1st century AD 

svayi^eiv 

Osiris 

Plut. De Is. et Os. 359b 

lst-2nd century AD 

svayi^eiv 

Gods of Egypt 

Heliod. Aeth. 1.28.1 

3rd century AD 

svayi^eiv 

Gods of Egypt 

Heliod. Aeth. 10.16.7 

3rd century AD 

svayia^iaxa 

Christian God 

Synesios Hymn. 6.27 

4th-5th century AD 


A similar use of enagizein is also found in Porphyrios’ Philosophy from 
oracles , 396 The text divides the gods into four categories: hypochthonioi, 
epichthonioi, thalassioi and ouranioi, to all of whom the worshipper is en¬ 
couraged to 0uala<; svayl^wv. The text is full of ritual detail and terminology 
which partly deviate from the common usage found in earlier sources, but it 
is clear that, at the sacrifices to the first three categories of gods, the victims 
were to be destroyed, either by burying, by burning or by throwing them into 
the sea. At the sacrifices to the ouranioi theoi, the animals are eaten, and 


393 Joseph. BJ 1.32; 1.39; 1.148; 6.98. In AJ 19.272, Josephus uses enagismoi for sacrifices to 
the dead. 

394 Milgrom 1991, 456-457; de Vaux I960, 364; Lust 1993, 283-284 and 295. 

395 BJ 1.148. 

396 Porph. De phil. 112. In 114, Ouoiac; evayl^ov seems to refer only to the rituals of the 
chthonioi and nerterioi theoi. 
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the ritual has many of the characteristics of a regular thysia. Since thysias 
enagizein is used for all the sacrifices, the terms seem here to be used 
as a general expression for “to sacrifice” without any inherent meanings of 
holocausts or of particular recipients. 

A certain confusion in the use of the terms can also be noted in some 
cases in which enagizein is used for sacrifices to gods, however, mainly in 
the sources of later date. Markellos speaks about the rituals concerning the 
children of Medea at Corinth. 397 When the Corinthians enagizontas a black 
goat, the knife is missing, but the goat finds it with its hoof and the animal 
is subsequently sacrificed to Hera Akraia (cojTrj TuGfjvou). If the text is read 
straight off, it means that Hera received an enagizein sacrifice. It is possible 
that enagizein here should be considered as being used as a general term for 
holocaustic sacrifice. 398 However, it is also possible that Markellos, or rather 
Eusebios, who quotes Markellos, was confused as to who was the recipient 
of the enagizein sacrifice, since, when this particular ritual is mentioned in 
other sources, it is the dead children of Medea, and not Hera, who are given 
the enagizein sacrifices. 399 Similarly, Aelius Aristides speaks of the gods as 
the euergetai of the world, since they both created it and preserved it, and 
says that they prefer being greeted as euergetai rather than by being given 
great outlays of enagismata (tioXutsXslok; svayiap&TMv). 400 That these gods, 
who show no particular connection with the underworld, should be given 
enagismata seems puzzling. The transmission of enagismata was perhaps 
a mistake and the original text may have read 5r) tun Guairnv instead, as 
is found in one manuscript. 401 It would make more sense if the gods who 
created and ruled the world were given tbysiai rather than enagismata as 
their main sacrifice. 

On the whole, the enagizein sacrifices performed to gods were not 
of the kind in which any dining took place, either in the cases in which 
the recipients are connected with death and the underworld or when the 
terms are used in the general sense of burning. 402 The ritual consisted in a 
complete destruction of the offerings, usually by fire. 403 In some instances, 


397 Markellos fr. 125 (Klostermann & Hansen 1991). 

398 Cf. Burkert 1966, 118. 

399 Ael. VH 5-21; Phot. Lex. s.v. ouyo<; Tpoitov (Theodoridis 1982-98, A 532). 

400 Ael. Arist. Contr. Lept. 106. 

401 p or (hg reac li n g §yj tlctl 6umcov, see Dindorf 1829, vol. 2, 683, app. crit. line 4. 

402 The only exception would be the use of Sumac; evayi^ov in Porphyrios’ Philosophy from 
oracles (112) for the sacrifices to the heavenly gods. The meat from the animals killed at these 
sacrifices was to be eaten by the worshippers (117 and 120). 

403 Greg. Nys. Encom. xl man. II 776M; Synesios Hymn. 6.27; Joseph. BJ 1.32, 1.39, 1.148 
and 6.98. 
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the sacrifices are remarked upon as involving great expense, perhaps a 
further indication that the offerings were completely destroyed. 404 In a few 
cases, the ritual was instead focused on the blood of the victim. Heliodoros 
uses enagizein for a pre-battle sacrifice, at which the animal was bled and 
left on the spot, without any burning taking place. 405 The enagizein sacrifice 
purifying Lemnos cannot have involved any burning, since all fire on the 
island was extinguished during this period and new fire was later brought 
from Delos. 400 This ritual may have consisted in a purification accomplished 
by blood. 407 

3 2.3. Enagizein , enagisma and enagismos in the explicatory sources 

Enagizein, enagisma and enagismos are found in a substantial number of 
explicatory sources, both as terms being explained and as being used in the 
explanations of other terms and concepts. The terms are mainly connected 
with sacrifices to the ordinary dead and are less frequently used for sacrifices 
to the heroes. There is also a handful of cases in which the recipients are 
gods (Table 21). 

The context and usage of the terms for sacrifices to the ordinary dead 
and to the gods in the explicatory sources are similar to those found in the 
post-300 BC sources. Enagizein, enagisma and enagismos are used both for 
the rituals performed at the burial and for the offerings made at the graves to 
the ordinary dead. 408 In one instance, enagismata is used as a reference to 
the Anthesteria. 409 Of the gods receiving enagizein sacrifices, some have a 
connection with the underworld, since they are specified as katacbtbonioi. 410 


404 Iambi. VP 27.122: the chthonian gods rejoice in enagismata involving great expense (tolc; 
pExa pEydXr)i; Sa7tdvr)i; EvoiYiapoii;). Cf. Ael. Arist. Contr. Lept. 106: great expense on enagismata 
(ttoXuteXeiok; EvaYiapaTCOv). For the alternative reading §Vj Tim 0umcov, see p. 113, n. 401. 

405 Heliod. Aeth. 1.28.1. 

406 Philostr. Her. 53.5. 

407 Cf. Burkert 1970, 1-16, esp. 8; Burkert 1983, 192-194, suggests the blood of a ram. 

408 Rituals at burial: schol. Horn. Od. 1.291 (Dindorf 1855). Sacrifices and rituals at the grave: 
schol. Aesch. Cho. 23b (Smith 1976); Suda s.v. attapYpoiTCOv opicov xoupidruEpov (Adler 1928-35, 
A 2921); Phot. Lex. s.v. ivaytoyiaTa (Theodoridis 1982-98, E 793), offerings of fruit at the 
grave. Meals given to the dead: schol. Aesch. Cho. 23b and 484c (Smith 1976). The offerings 
to the dead: schol. Lucian Catapl 2 (Rabe 1906). General contexts: Erot. Voc. Hipp. 74.80; 
Poll. Onom. 3-102 and 8.146 (Bethe 1900-31); Hsch. s.v. odpaxoupioc (Latte 1953-66, A 1939), 
s.v. attocppdSEc; (A 6792), s.v. eyyPVScjOou (E 148), s.v. Evayt^Eiv (E 2586), s.v. pr| pEv 5f] 
xaOapo Oavoruo (M 1210); Suda s.v. Evayf^Eiv (Adler 1928-35, E 1092), s.v. attocppaSEt; fjpEpai 
(A 3642), s.v. xoot? (X 364); Etym. Magn. s.v. svaYi(Eiv (Gaisford 1848); schol. Eur. Phoen. 274 
(Schwartz 1887); schol. Ar. Ach. 961 (Pfister 1909-12, 473); schol. Ar. Ran. 293 (Koster 1962); 
schol. Pind. Ol. 1.146a (Drachmann 1903-27); schol. Ap. Rhod. Argon. 1.587 (Wendel 1935). 

409 Schol. Nic. Ther. 860a (Crugnola 1971); cf. Burkert 1983, 218. 

410 Katachthonioi theoi: Erot. Voc. Hipp. 74.80; schol. Lucian Tim. 43 (Rabe 1906). Cf. schol. 
Aesch. Supp. 122 (Smith 1976): sacrifices ( enagismata) to the gods if death is avoided. 
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In other cases, enagismata is used for sacrifices to gods in the sense of a total 
burning of the offering no matter who was the recipient. In a scholion on the 
Iliad, the mera, the thigh-bones burnt as the gods’ portion at a thysia, are 
explained as the enagismata for the gods. 411 A similar use of enagismata 
as the burnt part of a thysia is perhaps intended in a scholion on Pindar, 
speaking of the thysiai and enagismata filling up the area around the altars 
of Zeus at Olympia. 412 


Table 21 

Instances of enagizein, enagisma and enagismos in the explicatory literary sources. 


Term 

Recipient 

Source 

Date 

svoeyi^siv 

The dead and the 
subterranean gods 

Erot. Voc. Hipp. 74.80 

1st century AD 

svayi^siv 

svayiapaxa 

The dead 

Poll. Onom. 3.102 (Bethe 1900-31) 

2nd century AD 

evayiapaxa 

Harmodios 

Poll. Onom. 8.91 (Bethe 1900-31) 

2nd century AD 

svayiapaxa 

The dead 

Poll. Onom. 8.146 (Bethe 1900-31) 

2nd century AD 

svayiapaxa 

The dead 

Hsch. s.v. odpaxoupla 
(Latte 1953-66, A 1939) 

5th century AD 

svayi^siv 

The dead 

Hsch. s.v. otTtotppaSEi; 

(Latte 1953-66, A 6792) 

5th century AD 

svayi^siv 

The dead 

Hsch. s.v. syypipaaGai 
(Latte 1953-66, E 148) 

5th century AD 

svayi^siv 

The dead 

Hsch. s.v. Evayl^Eiv 
(Latte 1953-66, E 2586) 

5th century AD 

svayiapaxa 

- 

Hsch. s.v. svayiapaxoc 
(Latte 1953-66, E 2587) 

5th century AD 

svayiapoi 

- 

Hsch. s.v. Evayiapol 
(Latte 1953-66, E 2588) 

5th century AD 

evayi^siv 

Heroes 

Hsch. s.v. EVTEpvouai 
(Latte 1953-66, E 3346) 

5th century AD 

svayiapot; 

- 

Hsch. s.v. 0EaaaXc6jia<; 

(Latte 1953-66, 0 407) 

5th century AD 

svayi^siv 

The dead 

Hsch. s.v. pr| pEv Sf] xocOapqj Oavoruu 
(Latte 1953-66, M 1210) 

5th century AD 

svayi^siv 

Children of Medea 

Phot. Lex. s.v. aiyoc; xpOTtov 
(Theodoridis 1982-98, A 532) 

9th century AD 


411 Schol. Horn. II. 1.464 b J -b 2 (Erbse 1969-88, vol. 1). 

412 Schol. Find. Ol. 3.33b, cf. 3.33d (Drachmann 1903-27). Pindar (Ol. 3.19) speaks of the 
consecrated altars (popcov ayiaOEVTOv) of Zeus. Hagizein in the Classical period meant “to 
place in the domain of the sacred” (Casabona 1966, 198; Rudhardt 1958, 235-236) but may 
have been interpreted by the scholiast as referring particularly to a complete annihilation by 
fire: cf. Etym. Magn., explaining enagizein as katakaiein and deriving it from hagizein (s.v. 
Evayt^Eiv [Gaisford 1848]). 
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Table 21 (continued) 


Term 

Recipient 

Source 

Date 

evayio^axa 

- 

Phot. Lex. s.v. svayia^axa 
(Theodoridis 1982-98, E 792) 

9th century AD 

svayia^iaxa 

The dead 

Phot. Lex. s.v. svayio^axa 
(Theodoridis 1982-98, E 793) 

9th century AD 

svayi^siv 

- 

Phot. Lex. s.v. Evayl(ov 
(Theodoridis 1982-98, E 794) 

9th century AD 

svayia^oi 

- 

Phot. Lex. s.v. svayiajioi 
(Theodoridis 1982-98, E 795) 

9th century AD 

Evayio^axa 

The dead 

Suda s.v. aitapyporucov crpicov 
xoupuoTEpov (Adler 1928-35, A 2921) 

10th century AD 

Evayio^axa 

The dead 

Suda s.v. aitocppaSEc; rjpEpou 
(Adler 1928-35, A 3642) 

10th century AD 

svayi^siv 

The dead 

Suda s.v. svayi^siv 
(Adler 1928-35, E 1092) 

10th century AD 

svayi^siv 

Xanthos 

Suda s.v. svayt^cov 
(Adler 1928-35, E 1093) 

10th century AD 

svayia^oi 

The dead 

Suda s.v. svayiojioi 
(Adler 1928-35, E 1094) 

10th century AD 

svayio^axa 

The dead 

Suda s.v. /oat; 

(Adler 1928-35, X 364) 

10th century AD 

svayi^siv 

The dead 

Etym. Magn. s.v. Evayl^Eiv 
(Gaisford 1848) 

12th century AD 

evayia^axa 

- 

Etym. Magn. s.v. xuxXtx 
(Gaisford 1848) 

12 th century AD 

svayi^siv 

The dead 

Schol. ad Aesch. Cho. 23b 
(Smith 1976) 

- 

svayia^oi 

The dead 

Schol. ad Aesch. Cho. 484c 
(Smith 1976) 

- 

svayi^siv 

Aischylos 

Schol. ad. Aesch. PV, Vita 

Aeschyli 11 (Herington 1972) 

- 

svayia^iaxa 

Gods 

Schol. ad Aesch. Supp. 122 
(Smith 1976) 

- 

svayi^siv 

The dead 

Schol. ad Ap. Rhod. 

Argon. 1.587 (Wendel 1935) 

- 

Evayia^axa 

- 

Schol. ad Ap. Rhod. 

Argon. 1.1075-77a (Wendel 1935) 

- 

£vayio[j.aTa 

The dead 

Schol. ad Ar. Ach. 961 
(Pfister 1909-12, 473) 

- 

svayi^siv 

Themistokles 

Schol. ad Ar. Eq. 84b 
(Jones & Wilson 1969, vet.) 

- 

svayi^siv 

The dead 

Schol. ad Ar. Ran. 293 
(Koster 1962) 

- 

svayi^siv 

Polyeidos 
and his children 

Schol. ad Dion. Byz. Bosp. 19 
(Wescher 1874) 

- 

svayi^siv 

Those going down 

Schol. ad Eur. Phoen. 27A 
(Schwartz 1887) 

- 
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Table 21 (continued) 


Term 

Recipient 

Source 

Date 

Evayiajiaxa 

The gods 

Schol. ad Horn. II. 1.464 b 1 & b 2 
(Erbse 1969-88, vol. 1) 

- 

svayi^siv 

- 

Schol. ad Horn. II 3.273b 
(Erbse 1969-88, vol. 1) 

- 

svayia^oi 


Schol. ad Horn. 77. 23.75-76 
(Erbse 1969-88, vol. 5) 

- 

svayia^jiaxa 

The dead 

Schol. ad Horn. Od. 1.291 
(Dindorf 1855) 

- 

svayiajiaxa 

The dead 

Schol. ad Lucian Catapl 2 
(Rabe 1906) 

- 

svayi^siv 

The subterranean gods 

Schol. ad Lucian Tim. 43 
(Rabe 1906) 

- 

svayia^axa 

The dead 

Schol. ad Nic. Ther. 860a 
(Crugnola 1971) 

- 

svayiajiaxa 

The dead 

Schol. ad Pind. O/. 1.146a 
(Drachmann 1903-27) 

- 

Evayia^jioi 

Pelops 

Schol. ad Pind. Ol. 1.146b 
(Drachmann 1903-27) 

- 

svayia^oi 

Pelops 

Schol. ad Pind. Ol. I.l46d 
(Drachmann 1903-27) 

- 

svayio^axa 

Pelops 

Schol. ad Pind. Ol. 1.150a 
(Drachmann 1903-27) 

- 

evayia^axa 

Zeus 

Schol. ad Pind. Ol. 3.33b 
(Drachmann 1903-27) 

- 

svayia^axa 

Zeus 

Schol. ad Pind. Ol. 3.33d 
(Drachmann 1903-27) 

- 

svayia^axa 

Antenoridai 

Schol. ad Pind. Pyth. 5.113b 
(Drachmann 1903-27) 

- 

svayia^ioL 

The heroes at Delphi 

Schol. ad Pind. Nem. 7.62c 
(Drachmann 1903-27) 

- 

evayi^siv 

Children of Herakles and Megara 

Schol. ad Pind. Isthm. 4.104b 
(Drachmann 1903-27) 

- 

svayiajiaxa 

- 

Schol. ad Thuc. 3.58.4 
(Hude 1927) 

- 

evayi^siv 

svayia^iaxa 

- 

Schol. ad Thuc. 5.11.1 
(Hude 1927) 

- 


Some of the heroes connected with enagizein , enagisma and enagismos 
in the explicatory sources can be fitted into the pattern of use of these terms 
outlined previously. In some cases, the explicatory sources simply quote an 
earlier source, mentioning a hero receiving enagizein sacrifices, or refer to 
an earlier tradition of such rituals in a particular hero-cult. 413 In other cases, 


413 Poll. Onom. 8.91 (Bethe 1900-31): enagizein sacrifices to Harmodios mentioned previously 
in the Ath. pol. 58.1; cf. Heliod. Aeth. 1.17.5. Phot. Lex. s.v. ociyoc; ipottov (Theodoridis 1982-98, 
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the enagizein sacrifices were performed at the grave of the hero (Aischylos 
and Themistokles). 414 Themistokles is also said to have died a violent death, 
committing suicide by drinking the blood of a bull. 415 

It is interesting to note the use of enagizein, enagisma and enagismos by 
the scholia to explain sacrifices to heroes mentioned in earlier sources, such 
as Pindar, Thucydides and Apollonios Rhodios. These earlier authors never 
use these terms, either for sacrifices to heroes or for the rituals performed 
to the ordinary dead. 410 In some instances, the rituals explained in the 
scholia are more or less the same or at least are related to the actions 
covered by enagizein. For example, the haimakouriai given to Pelops at 
Olympia, mentioned by Pindar, are explained in the scholia as a Boiotian 
term for enagismata to the dead and enagismoi of blood. 417 The sacrifices 
to Brasidas at Amphipolis are described by Thucydides by the terms (lx; rpw 
svxspvstv and Gumcu, while the scholion explains entemnein as “ enagizein , 
bringing of enagismata, thyein”. 418 In the Argonautica, Apollonios Rhodios 
speaks of svxopa prjAwv xsiav at the tomb of Dolops: entoma is explained 
by the scholiast as sphagia and the enagizomena to the dead. 419 The 
esthemata (clothes) offered annually to the war dead at Plataiai, according to 
Thucydides, are glossed as enagismata and can also be related to the sphere 
of funerary offerings. 420 

In other cases, the rituals explained seem to have had a content which 
was not at all related to that of enagizein sacrifices. The preparation of botnoi 
and burnt-animal sacrifice ( empyra ), filling the air with knise to the children 
of Herakles and Megara at Thebes, described in Pindar’s fourth Isthmian 


A 532): enagizein sacrifices to the children of Medea, cf. Ael. VH 5.21; Markellos fr. 125 
(Klostermann & Hansen 1991). Suda s.v. evayl^cov (Adler 1928-35, E 1093), quoting Polybios 
(23.10.17) on the sacrifices to Xanthos. 

414 Aischylos: schol. Aesch. PV. Vita Aeschyli 11 (Herington 1972). Themistokles: schol. Ar. 
Eq. 84b (Jones & Wilson 1969, vet.). 

415 Schol. Ar. Eq. 84b (Jones & Wilson 1969, vet.); cf. Ar. Eq. 84. 

41 ® in fact, enagizein , enagisma and enagismos are used also by the scholiasts on Homer, 
Aischylos, Euripides, Aristophanes and Nikander to explain various features of these texts (not 
connected with sacrifices to heroes), but the terms are never used by these authors themselves. 

417 Pind. Ol. 1.90; for the contents of these sacrifices, see below, pp. 190-192. Schol. Pind. 
Ol. I.l46a-d and 1.150a (Drachmann 1903-27). 

418 Thuc. 5.11; for the contents of these sacrifices, see below, pp. 184-185. Schol. Thuc. 5.11.1 
(Hude 1927). 

419 Ap. Rhod. Argon. 1.587-588; schol. Ap. Rhod. Argon. 1.587 (Wendel 1935). Cf. the 
entemnetai sphagia to Polyeidos and his children in Dion. Byz. Bosp. 14 explained in the scholia 
as enagizein (schol. Dion. Byz. Bosp. 19 [Wescher 1874]). 

420 Thuc. 3.58; for the contents of these sacrifices, see below, p. 179- Schol. Thuc. 3.58.4 
(Hude 1927). 
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Ocfe, are promptly summarized by the term enagizein by the scholiast. 421 In 
the fifth Pythian Ode, Pindar describes how Battos and his men welcomed 
the Antenoridai at Kyrene with thysiai and brought them gifts (Sexovtou. 
Guataiaiv ... olyveovrsc; acps Scopocpopoi). 422 In the scholion, it is stated that 
the children of Antenor were honoured with thysiai and received gifts and 
enagisma la/ ai The heroes of Delphi were honoured with processions and 
many sacrifices (polythy tot), according to Pindar: the scholiast describes the 
rituals as thysiai followed by enagismoi. 421 In these cases, it seems as if the 
scholiasts automatically assumed that enagizein sacrifices formed a part of 
the rituals to all heroes, whether the actual sources they were commenting 
upon indicated such sacrifices or not. It is possible that the increased use 
of enagizein for sacrifices to heroes in the Roman period may have led to 
the assumption by some scholiasts that this kind of ritual was standard in the 
cult of heroes, also in the Classical and the Hellenistic periods. Therefore, 
in commenting upon the sacrifices to heroes, the scholiasts use enagizein, 
enagisma and enagismos as an explanation both of rituals that could form 
part of enagizein sacrifices or could be equated with such sacrifices and of 
rituals that seem to have been thysiai followed by dining. 

Finally, the meanings of the terms, as regards concrete actions, should be 
considered. In the explicatory sources, enagizein, enagisma and enagismos 
are linked both to different kinds of libations and to a total burning of the 
offerings. In the case of enagizein, the sources offer a series of explanations: 
to bring choai, to sacrifice to the dead (Gustv toi<; xaToiyopevoK;), to 
destroy completely by burning (Sia nupcx; Soaravav or xataxcdsLv) or to kill 
(cpovsusiv). 425 

A specific explanation as libations is given in several cases. A scholion 
on Aristophanes states that choai are the enagismata for the dead or 
spondai. 426 The lexicon by Photios explains enagismata as choai and 


421 Pind. Isthm. 4.61-68; for the contents of these sacrifices, see below, pp. 181-182. Schol. 
Pind. Isthm. 4.104b (Drachmann 1903-27). The scholiast in this case was Chrysippos (1st cen¬ 
tury BC), who is generally considered as untrustworthy (see Korte 1900, 131-138). 

422 Pind. Pyth. 5-85-86. For the contents of these sacrifices, see below, p. 177. 

423 Schol. Pind. Pyth. 5.113b (Drachmann 1903-27). 

424 Pind. Nem. 7.46-48; for the contents of these sacrifices, see below, p. 183. Schol. 
Pind. Nem. 7.62c (Drachmann 1903-27). Perhaps the scholiast was influenced by Heliodoros' 
description of the sacrifices to Neoptolemos in the Aethiopica. 

425 Hsch. s.v. evayl^Eiv (Latte 1953-66, E 2586); Phot. Lex. s.v. Evayl^cov (Theodoridis 1982-98, 
E 794); Suda s.v. evayl^siv and evayl^cov (Adler 1928-35, E 1092-1093); Etym. Magn. s.v. 
evayt^siv (Gaisford 1848). 

42 ® Schol. Ar. Ach. 961 (Pfister 1909-12, 473); cf. Suda s.v. yodi; (Adler 1928-35, X 364). This 
scholion is found only in Pfister (1909-12, 473) and not in Wilson’s edition (1975) of the scholia 
on this play. 
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enagizein as to perform choai. 4 27 In the scholia on Pindar’s seventh Nemean 
Ode, enagismoi are being poured out. 428 The Etymologicum Magnum and 
a scholion on Apollonios Rhodios state that enagismata and choai were 
incorrectly used for a mixture of water and olive oil, called chytla , 429 The 
contents of the libations are not specified in these cases, but the scholia 
on Pindar explain haimakouriai as enagismoi of blood, given to the dead, 
and Hesychios equates haimakouriai with enagismata to the dead. 430 In 
the scholia on Apollonios Rhodios, the term entoma is defined as sphagia 
and ta enagizomena to the dead. 431 The enagizein sacrifice into a bothros, 
mentioned in the scholia on Euripides, can also be taken as a connection 
between this term and offerings of blood. 432 

In other sources, the terms are explained as meaning that the offerings 
were burnt. Enagismata and enagismoi are explained as holokautomata by 
Hesychios, Photios and Suda . 433 In the scholia on the Iliad, enagismata is 
used to explain the term mera (the thigh-bones burnt in the altar fire). 434 A 
scholiast on the Libation Bearers by Aischylos uses enagismoi to clarify the 
empyra knisota (steaming, burnt sacrifices) offered to the dead. 435 

There is no indication in the explicatory sources that the terms are 
connected with sacrifices involving any kind of dining. 436 Apart from 
referring to the burning of offerings and the pouring of libations, the terms 
are also used for sacrifices differing from regular thysiai, as regards both the 
context and the ritual detail. In a scholion on the Iliad, commenting upon an 
oath sacrifice, it is said that no hair was thrown into the fire from the victims 
used at enagizein sacrifices, indicating a ritual different from the one at a 
thysia. 4il The explicatory sources also connect enagizein with pollution, by 


427 Phot. Lex. s.v. EvayiajicxTa (Theodoridis 1982-98, E 792). 

428 Schol. Pind. Nem. 7.62c (Drachmann 1903-27). 

429 Etyrn. Magn. s.v. xutAcx (Gaisford 1848); schol. Ap. Rhod. Argon. 1.1075-77a (Wendel 1935). 

430 Schol. Pind. Ol. I.l46d; cf. 1.146a (Drachmann 1903-27); Hsch. s.v. odpaxoupiou (Latte 
1953-66, A 1939), cf. s.v. ev-uepvouai (E 3346). 

431 Schol. Ap. Rhod. Argon. 1.587 (Wendel 1935). 

432 Schol. Eur. Phoen. 274 (Schwartz 1887). On the relation between bothroi and blood, see 
above, pp. 60-74. 

433 Hsch. s.v. evtxYicjpocTa (Latte 1953-66, E 2587), s.v. evorfiapol (E 2588); Phot. Lex. s.v. 
evaY lCT P°i (Theodoridis 1982-98, E 795), s.v. evaY^wv (E 794); Suda s.v. evcxYiopol (Adler 
1928-35, E 1094). 

434 Schol. Horn. LI. 1.464 b J -b 2 (Erbse 1969-88, vol. 1). 

435 Schol. Aesch. Cho. 484c (Smith 1976). 

436 The use of enagizein, enagisma and enagismos as explanations for thysia are another 
matter. 

437 Schol. Horn. LI. 3.273b (Erbse 1969-88, vol. 1). 
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explaining «gos as miasma, and with purifications, by giving enagismata as 
an alternative to katharmata , the offscourings from purificatory rituals. 438 

3-3. Conclusion 

The two principal conclusions reached in this review of enagizein, enagisma, 
enagismos and enagisterion concern the chronological spread of the terms 
as used for hero-cults, as well as the changes in use and meaning which the 
terms undeiwent in the course of time. 

In the Classical and Hellenistic literary sources, the terms are used 
only for sacrifices to the ordinary dead and the heroes and are not very 

Table 22 


Chronological distribution of enagizein, enagisma, enagismos and enagis¬ 
terion in Greek contexts for sacrifices to heroes and the ordinary dead in 
the epigraphical and literary sources (explicatory sources not included). 


Date 

H. 

Inscr. 

eroes 

Lit. texts 

The 

Inscr. 

: dead 

Lit. texts 

1 

Inscr. 

total 

Lit. texts 

5th century BC 

- 

2 

- 

- 

- 

2 

5th-4th century BC 

- 

- 

- 

5 

- 

5 

4th century BC 

- 

2 

- 

2 

- 

4 

4th-3rd century BC 

- 

- 

- 

2 

- 

2 

3rd century BC 

- 

2 

- 

- 

- 

2 

3rd-2nd century BC 

1 

1 

1 

- 

2 

1 

1st century BC 

1 

2 

- 

- 

1 

2 

1st century BC 

1 

c 



1 

c 

to 1st century AD 

1 

J 



1 

J 

1st-2nd century AD 

- 

12 

1 

2 

1 

14 

2nd century AD 

1 

29 

- 

6 

1 

35 

2nd-3rd century AD 

- 

12 

- 

3 

- 

15 

3rd century AD 

- 

7 

- 

5 

- 

12 

3rd-4th century AD 

- 

- 

- 

1 

- 

1 

4th century AD 

- 

2 

1 

4 

1 

6 

4th-5th century AD 

1 

- 

- 

- 

1 

- 

Total 

5 

76 

3 

30 

8 

106 


438 Agos as miasma-. Hsch. s.v. evayi^Eiv (Latte 1953-66, E 2586); Etym. Magn. s.v. Evayt(eiv 
(Gaisford 1848). Enagismata as katharmata-. schol. Horn. Od. 1.291 (Dindorf 1855). 
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frequent. The earliest occurrence of enagizein and the related nouns 
in the epigraphical evidence dates to the late 2nd century BC. In the 
Roman period, the use of the terms for sacrifices to the ordinary dead is 
still not very common, but there is a pronounced increase in the use of 
enagizein and its related nouns for sacrifices in hero-cults, particularly in the 
2nd centuiy AD (see Table 22). The hapax enagisterion is only found in an 
late 2nd centuiy AD inscription, for example. 

Is this increase in the use of these terms to be taken as a reflection 
of enagizein sacrifices having become more common in Roman times as 
compared with earlier periods or as the terms now being used in a more 
general manner, not necessarily corresponding to particular rituals and 
recipients, as was the case previously? The possibility that changes may have 
taken place both in the religious and the linguistic spheres has to be taken 
into consideration but, most of all, the use of enagizein and its related terms 
has to be put in relation to the aim and character of the sources in which 
the terms are found and the period when these texts were composed. The 
popularity of the terms in question is, in fact, almost exclusively the result 
of their frequent use in four sources: Pausanias, Plutarch, Philostratos and 
Heliodoros. These writers can all be said both to reflect and to be influenced 
by the antiquarian tendencies of the age in which they were active, i.e., the 
1st to the 3rd centuries AD. Among the trends of this period was a fascination 
for the past, which led to a greater interest in the religion of old times. 439 
Old cults were revived or boosted and new ones with a connection with the 
past were instituted. 

In this period, enagizein sacrifices may have been considered as an 
old and venerable ritual and as a sign of hero-cults that had a long histoiy. 
In several instances, the writers comment upon the age of the cults in 
question. This is most obvious in Pausanias, who uses the terms more 
frequently than any other ancient source. In ten cases out of 25, he remarks 
that the enagizein sacrifices were “still carried out” or performed “even 
in my day”. 440 Also Plutarch comments that the sacrifices to Konnidas in 
Athens and to the war dead at Plataiai were performed to this very day, 
the latter even said to be the same kinds of rituals as those instituted in the 
5th centuiy BC. 441 Philostratos reports that the enagizein sacrifices to Achilles 


439 Spawforth & Walker 1985; Spawforth & Walker 1986; Cartledge & Spawforth 1989, 99, 
106-107, 164-165 and 190-211. For archaism in general, see Bowie 1970, 3-41; Anderson 1993, 
101-132; in religion, see Lane Fox 1987, 64-101. 

440 See Ekroth 1999, 151-152 and Table 2. It should be noted that, of the 29 enagizein sacrifices 
mentioned by Pausanias, 26 were contemporaneous rituals. On Pausanias’ interest in the past, 
see further Eisner 1992, 11; Arafat 1992; Alcock 1993, 174. 

441 Plut. Vit. Tbes. 4.1; Plut. Vit. Arist. 21.2 and 21.5. 
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at Troy, performed by the Thessalians, were considered as originating from 
the time of the tyrants. 442 Other sources from the same period make similar 
comments, for example, the sacrifices to Hippokrates on Kos being described 
as still carried out in the 2nd centuiy AD, the enagizein sacrifices to the 
children of Medea being performed psypt T °u v ^ v by the Corinthians and 
the enagizein sacrifices to the war dead at Megara carried out [plsypU scp’ 
fjpwv (up to our own day). 443 

The reason for considering enagizein sacrifices as old cult practices in 
the Hellenistic and Roman times may have been that they differed from the 
rituals used in the new hero-cults established in these periods. The sacrifices 
used in these cults, as well as in the ruler and imperial cults, were of the 
tbysia kind. 444 Dining formed an important part of the ritual and, by having 
a large number of citizens participating in the meal, the recipient of the 
cult, as well as his relatives, gained in prestige. Since enagizein sacrifices 
were especially connected with recipients who were dead and seem to have 
functioned as a marker of the recipient’s “dead-ness”, they were not suitable 
sacrifices for the ruler and imperial cults which aimed at disguising the 
mortality of the recipient. 445 This difference in the kind of rituals performed 
may have been taken as the enagizein sacrifices being a mark of an ancient 
and venerable hero-cult, distinct from contemporaneous practices. As such, 
they attracted the attention of the writers with an interest in antiquarian 
matters. 

Enagizein sacrifices as a sign of an old cult may perhaps also be 
the explanation for a certain increase in the course of time in the use 
of enagizein , enagisma and enagismos for sacrifices to the war dead, an 
increase which, to some extent, may reflect a change in cult practices. In the 
Classical period, sacrifices of this kind do not seem to have been practised 
in the cult of the war dead or, at least, they are not mentioned in the 
available sources. 446 In the Hellenistic period, the terms are used for the 
sacrifices to the war dead of earlier periods, even though these heroes do 


442 Philostr. Her 53.8-14, esp. 53.14. 

443 Kos: Sor. Vit. Hipp. 3.6. For an earlier date of this text, see Sherwin-White 1978, 355-356. 
Children of Medea: Ael. VH 5.21. Megara: IG VII 53, 13 = Kaibel 1878, no. 461. 

444 Price 1984«, 32-36 and 207-220. Price (33 and 209) stresses that heroic sacrifices 
(i enagismata ) were never used in the cult of the Hellenistic kings and the Roman emperors. 
Lanciers 1993, 204-223, gives one possible example of a non-participation sacrifice in a 
Hellenistic ruler cult, but this sacrifice was performed in a Hebrew context, which may have 
influenced the choice of ritual. 

445 Price 1984«, 32-36. 

44 ® The enagismata mentioned in Ath. pol. 58.1 seem to have concerned only Harmodios and 
Aristogeiton and not the war dead (see above, pp. 83-85). For the sacrifices to the war dead, 
see also p. 197. 
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not seem to have received enagizein sacrifices previously. In his critical 
commentary on Thucydides, Dionysios of Halikarnassos explicitly blames 
the earlier historian for not mentioning the enagismoi to the Greeks killed in 
the war in Sicily in 414/3. 447 Thucydides himself, however, never uses this 
term. The enagizein sacrifices to the Marathonian war dead, mentioned in 
a late-2nd-century BC inscription, do not seem to have been a continuous 
tradition from the Classical period and may have been a new feature of 
this period. 448 Also the sacrifices to the Megarian war dead, which, in the 
4th centuiy AD, were designated by enagizein, may have been a kind of 
ritual that had not been practised previously. 449 Similarly, Plutarch describes 
the enagizein sacrifices to the war dead at Plataiai. For these sacrifices 
we actually have more evidence as to their content in earlier periods and 
it seems clear that there had been changes in the cult practices from the 
5th centuiy BC down to Plutarch’s time. 450 

Why this change took place is hard to say but one suggestion is that 
the link between enagizein sacrifices and the war dead could be seen as 
an attempt to evoke the glorious past of the independent poleis that did 
not exist any longer. Festivals with a historical focus, particularly those 
commemorating the military glory of earlier times, became increasingly 
popular in the Flellenistic and the Roman periods. 451 The cult of the war dead 
served as a reminder of the past and the use of enagizein sacrifices may have 
functioned as a way of marking their ancient character and distinguishing 
them from the more recent heroes of the Flellenistic and the Roman periods. 

In the case of the war dead, a change in cult practice may have 
taken place, but the evidence is too scant for any certainty. Other cults 
containing enagizein sacrifices show evidence of having been re-organized, 
newly installed or even created in the Hellenistic or Roman periods. 452 A 
particularly interesting case is the enagisterion used for the cult of Palaimon 
at Isthmia, which seems to be, in fact, the only osteologically demonstrated 
case of a holocaust to a Greek hero. This cult place was clearly a Roman 


447 Dion. Hal. Thuc. 18.6. 

448 IG II 2 1006, 26 and 69 (123/2 BC). 

449 IG VII 53 = Kaibel 1878, no. 461. 

450 Plut. Vit. Arist. 21.2-5; De malign. Her. 872f; cf. Lib. Dec!. 13.59. The Classical sources 
speak of offerings of clothes, customary gifts and aparchai (Thuc. 3.58). For the distinctions 
between Plutarch's account and the earlier sources mentioning this cult, see Etienne & Pierart 
1975, 66-67 and 74-75; Schachter 1994, 129-132 and 137-138; Parker 1996, 137, n. 57. 

451 Chaniotis 1991. 138-142; Jacoby 1944, 66; Cartledge & Spawforth 1989, 192. 

452 The cult of the Megarian war dead was perhaps instituted or at least reorganized in the 
4th century AD, see IG VII 53 = Kaibel 1878, no. 46l, and discussion above, pp. 77-IS. Similarly, 
there is no Classical evidence for the enagizein sacrifices to the Marathonian war dead, only 
documented in a late-2nd-century BC inscription, IG II 2 1006, 26 and 69. 
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establishment and need not have had any connections in ritual with a 
Classical cult of the hero on the same site. 453 If enagizein sacrifices were 
considered as a sign of venerable age, this kind of ritual practice may have 
been consciously chosen for these very reasons, even though the sacrifices 
to Palaimon in the Archaic and Classical periods may have been of another 
kind. It is also possible that contemporary Roman demands and taste may 
have affected the ritual practices of some hero-cults (as well as other cults) 
but this is a matter that requires further investigation. 454 

Such considerations have to be taken into account when deciding to 
what extent the mentions of enagizein sacrifices in the Roman sources have 
any bearing on the cult practices of earlier periods, for which enagizein and 
its related terms are rare. Many of these cults are remarked upon as being 
old, but are we to assume that the same kinds of rituals were performed also 
in the Classical period, for example? Since there is, in most cases, no earlier 
evidence to compare with, the question becomes one of methodology, i.e., 
whether later sources can be used to throw light on earlier periods, which 
brings us back to the initial comments on the 1st- to 3rd-centuiy AD sources 
reflecting the attitudes of their own time. In some instances in which more 
information is available, the war dead at Plataiai, for example, it is clear 
that the practices reported by the Roman sources cannot be considered valid 
also for earlier periods. In all, even though it is theoretically possible that 
these later sources reporting enagizein sacrifices may describe rituals also 
performed as early as the Classical period, the information on these sacrifices 
in the Roman sources is best used with care when applied to conditions of 
earlier periods considering the many uncertain factors. 

The occurrence of enagizein and the corresponding nouns in the Roman 
period may thus, to a certain extent, correspond to an increase of certain 
rituals that were less common during earlier periods. At the same time, it has 
to be kept in mind that the bulk of the evidence for enagizein sacrifices is 
found in Pausanias, who deliberately picked out matters worthy of reporting. 
It is possible that his frequent use of enagizein is a result of these sacrifices 
being interesting and spectacular rather than an indication of this kind of 
ritual being more or less the standard practice of hero-cults of his time. 455 
In fact, Pausanias mentions almost as many sacrifices to heroes covered by 


453 IG IV 203 = Gegan 1989, 350; for the archaeological evidence, see above, pp. 80-81. For 
the Roman aspect of this cult, see also Pierart 1998, 106-109. 

454 Cf. the interesting suggestion by Wilamowitz (1931, 385-387) that the holocaust of live 
animals to Artemis Laphria at Patras, described by Pausanias (7.18.11-13), was a Roman 
adaptation or even a complete reconstruction of the cult in accordance with the contemporary 
venationes , animal fights in the amphitheatres. The distinctions between eschara and bomos 
became more pronounced in the Roman period, see above, pp. 58-59. 

455 See Ekroth 1999, 158. 
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thyein or thysia as sacrifices covered by enagizein or enagismos , 456 On the 
whole, enagizein sacrifices may still have been relatively rare in the Roman 
period, as compared to thysia sacrifices, but this is an assumption, which 
can only be verified or falsified by a wider investigation of hero-cults in this 
period. 

There is no reason to assume, on the other hand, that the popularity 
of enagizein and the related terms is due to their being used in a more 
general sense for hero-cults in these sources, even though signs of a gradual 
change in use and meaning can be noted in the 3rd and 4th centuries AD (see 
below, p. 127). Pausanias, for example, makes the same distinctions between 
enagizein sacrifices and thysiai as do the sources of earlier periods. 457 The 
detailed descriptions of the rituals for the war dead at Plataiai by Plutarch 
and in the cult of Achilles at Troy in Philostratos’ Heroicus leave no doubt 
that the sacrifices performed were of a kind entirely different from thysiai. 

In any case, the frequent use of enagizein, enagisma and enagismos 
for the sacrifices to heroes in the Roman period, no matter how it is to be 
explained, may be the reason for the link between enagizein and hero-cults 
made in the scholia. These sources use enagizein, enagisma and enagismos 
almost as generic explanations of any kind of sacrifices to heroes mentioned 
in earlier sources, whether these earlier rituals corresponded to the content 
of enagizein sacrifices or not. 

Enagizein, enagisma and enagismos started off in the Classical period as 
terms used for sacrifices to dead recipients, both heroes and the ordinaiy 
dead. The heroes receiving this kind of sacrifice seem to have had a particular 
connection with death. From the contexts in which these sacrifices are found, 
it is clear that the fact that they were dead and had died was considered 
important. The burial and the grave could figure prominently in the cult 
and many of these heroes had died in a violent way, being killed in war, 
murdered or having committed suicide. Sometimes, the manner of death led 
to grave consequences and the enagizein sacrifices were aimed at placating 
the heroes’ anger. These particular characteristics can be traced from the 
earliest cases in which enagizein sacrifices are used for heroes (5th century) 
all through the Roman period. 

The connection between enagizein sacrifices and death is further un¬ 
derlined by the many contexts in which these sacrifices are contrasted with 
the cult of an immortal recipient. A hero receiving enagizein sacrifices may 
be worshipped in connection with an immortal god or be buried in the 
god’s precinct. This contrast between mortality and immortality can also be 


456 Ekroth 1999, 149, Table 1. 

457 See in particular Paus. 2.10.1; cf. Ekroth 1999, 151-156. 
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found in the same recipient. The earliest and clearest case is the dual cult of 
Herakles, who received both enagizein sacrifices as a hero and thyein sacri¬ 
fices as an immortal god, a ritual combination which is explicitly commented 
upon by sources from the Classical, the Hellenistic and the Roman periods 
alike. 458 Because of his dual character and dual cult, Herakles occupies a 
unique position among the heroes. The only parallel to Herakles in this 
aspect is Achilles and it is interesting to note that they both seem to have 
been principally regarded as gods. 459 In the case of Herakles, and probably 
also Achilles, the use of both kinds of rituals seems to mark the fact that the 
recipient was originally a mortal hero who was later promoted to become 
an immortal god. 460 The enagizein sacrifices served as a reminder of the 
recipient’s origin, an origin that he seems to have more or less transgressed 
in the course of time. 

In the Roman period, the usage and meaning of the terms underwent 
some important changes regarding both the recipients of the sacrifices and 
the contents of the rituals. The pronounced connection between enagizein 
and death seems to have diminished gradually. First of all, enagizein 
and the two nouns began to be used also for sacrifices to gods, though 
gods with a connection with the underworld. The enagizein sacrifices to 
these gods differed from thysia sacrifices regarding both their aim and their 
ritual content, since they were concerned with, for example, purification, 
expiation, pre-battle sacrifice and human sacrifice. Secondly, the terms came 
to mean a total burning of the offerings without any particular bearing on the 
character of the recipient or the context in which the sacrifice was performed. 
The recipient did not have to be dead or to have a connection with death 
and the sacrifice did not necessarily differ from a thysia. In this particular, 
late use of enagizein, the actual burning and creation of fragrant smoke was 
of essential importance and therefore enagizein seems to be used in almost 
the same sense as thyein. 

Apart from this late and rare usage, enagizein and its connected nouns 
were used for sacrifices at which the offerings were destroyed and the 
participants did not dine, in contrast to thysia sacrifices. The difference 
between enagizein sacrifices and thysiai does not concern only the fact that 
the recipients of the former kind of sacrifice had a particular connection 


458 Hdt. 2.44; Apollod. Bibl. 2.5.1; Plut. De malign. Her. 857d; Ptolemaios Chennos 3.12 
(Chatzis 1914); Paus. 2.10.1. 

459 Achilles: Strabon 13.1.32; Philostr. Her. 53.8-15; Philostr. VA 4.16. In the case of Herakles, 
it is doubtful to what extent the enagizein sacrifices were ever actually performed (see below, 
pp. 219-221 and p. 238). 

4 ^° It should be noted that the only enagizein sacrifices that Achilles received were performed 
at his tomb at Troy. Herakles, on the other hand, had no tomb and is connected with enagizein 
sacrifices at Thasos, Kleonai and Sikyon. 
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with death. A further sign of the distinction is the use of enagizein for 
contexts differing from the thysiai, such as rituals of purification, pre-battle 
sacrifices and human sacrifices. This use is, however, mainly documented in 
the Roman period. 

What was sacrificed at the enagizein sacrifices is often not specified. 461 
When the terms are used for sacrifices to heroes, the offerings seem to have 
consisted of animal victims: bulls, oxen, sheep, rams, lambs and goats. In 
contexts concerning sacrifices to the ordinary dead, the terms could refer to 
the whole ritual performed at the tomb or, more specifically, the non-fluid 
offerings, consisting of cakes, fruit and prepared food. 

The animal victims at enagizein sacrifices were totally abandoned by 
the worshippers. This could mean that the carcass was left at the site of 
the sacrifice or, more commonly, that it was destroyed by burning. The 
importance of fire in the enagizein sacrifices is clear from the use of the 
terms to cover rituals in non-Greek contexts, at which the offerings were 
completely annihilated by fire and from the extended meaning of the terms 
in the late Roman period as general terms for burning. 

A particular connection with blood and the use of enagizein and the 
two nouns for a sacrifice consisting of blood is mainly found in the late 
Roman and the explicatory sources. An enagizein sacrifice of an animal 
victim may have included a particular treatment of the blood, for example, 
a total discarding of the blood on a specific place, an action which could 
have initiated the ritual. However, since the meat was not available for 
consumption, the basic meaning of the terms must have been as a destruction 
sacrifice involving a whole animal victim. The particular handling of the 
blood is rather indicated by the use of a separate term. 

The link with libations is less clear when the terms are used for hero- 
cults. In funeraiy cults, the terms enagisma and enagismos could refer to 
libations, but the rituals at the grave could also be divided into enagizein 
and the pouring of cboai. It is mainly the explicatory sources that explain 
the terms as libations. 


The construction of enagizein with an accusative is a post-Classical development: earlier, 
the term refers only to a ceremony and not to an action (see Casabona 1966, 205 and 209). 



Chapter II 

Evidence for sacrifices in hero-cults 
down to 300 BC 


Chapter II deals exclusively with sources dating to before 300 BC, in order to 
distinguish the sacrificial rituals in hero-cults in the Archaic to early Hellenistic 
periods from the contemporaneous evidence alone. As in the preceding 
section, the epigraphical and literary sources will be examined separately. 

As I mentioned in the introduction, heroes have commonly been 
considered as having sacrificial rituals different from those of the gods: 
holocaustic sacrifices, libations of blood, offerings of meals. Thysia sacrifices, 
at which the animal was divided between the deity and the worshippers and 
the ritual was followed by dining, have been regarded as exceptions or late 
developments in the cult of the heroes. In order to test this assumption, the 
occurrence of these four kinds of rituals has been investigated. Each category 
of ritual has been defined as follows: 

1. Destruction sacrifices. At this kind of sacrifice, the animal victim was 
totally destroyed and no meat was available for consumption. The 
destruction could be accomplished by burning, by total immersion in 
water or simply by leaving the carcass at the place of the sacrifice. This 
category also includes sacrifices at which a larger part of the animal was 
destroyed than was usual at a thysia (see below, no. 4). 1 

2. Blood rituals. These include the rituals at which the blood of the victim 
was of special importance, either because it was treated in a particular 
way, for example, poured out at a specific location, or because the 
animal was killed in a manner emphasizing the blood. 


1 The term “destruction sacrifice" is a modern construct, which does not correspond to 
“destruction" in the sense covered by cpQelpco. Here, “destruction” refers to the treatment of 
the offerings from the point of view of the human worshippers, who at these sacrifices received 
less meat than usual or no meat at all. The divinity, on the other hand, received his share of the 
sacrifice, which was even larger than at a regular thysia. 
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3. Theoxenia. The term theoxenia (Joeroxeinia exists but is very rare) here 
stands as a collective term for the offerings of food of the kind eaten 
by humans. 2 These offerings could consist of grain, fruit and cakes, but 
also of portions of meat, either cooked or raw. They were usually placed 
on a table ( trapeza ). A couch could be prepared and the recipient of 
the sacrifices was invited to come and dine. 

4. Thysia sacrifices followed by dining. At these sacrifices, the animal was 
consecrated to the divinity and slaughtered. The deity’s share of the 
victim (fat, bones, gall-bladder) was burnt, while the meat fell to the 
worshippers. The whole ceremony was concluded by the participants 
dining, either collectively in the sanctuaiy or at home. 

The character of the material does not always make it possible fully to follow 
the structure outlined above. A sacrifice could consist of a combination 
of rituals, for example, a thysia with dining initiated by a blood ritual or 
theoxenia performed in connection with thysia. Since the same inscription 
or passage in a text may contain evidence for more than one kind of ritual, 
a certain degree of repetition is inevitable. 

The evidence for sacrifices to heroes occurs in different contexts in 
the epigraphical and literary sources, respectively, and therefore the two 
parts differ somewhat in the detailed structure. The review of the epi¬ 
graphical evidence ends with an examination of the four, well-preserved 
Attic, sacrificial calendars from Thorikos, Marathon, Erchia and the genos of 
the Salaminioi, since the completeness of these four inscriptions makes it 
possible to discuss the relation between heroes and gods as recipients of 
sacrifices, as well as local variations and patterns in the sacrifices to heroes. 
The review of the literary evidence concludes with a discussion on the use 
and meaning of the specification of some sacrifices as cbc; rpco. 

Libations have not been included in this study, unless they form part 
of an animal sacrifice to a hero. 3 To fully understand and evaluate the use 
and functions of libations in hero-cults, an extensive study of the material is 
needed, also in contexts outside hero-cults, i.e., in the cult of the gods and in 
the cult of the dead. Such an investigation is outside the scope of this work. 

A few words should also be said about the geographical distribution 
of the material. The basic geographical area of concern here is the Greek 
mainland and the islands of the central Aegean. However, the inscriptions 


2 Theoxenia here covers the same actions as those included in the recent treatment of the 
subject by Michael Jameson (1994«). 

3 For libations to heroes as independent rituals not performed in connection with animal 
sacrifice, see below, p. 179, n. 213. On heroes and wineless libations, see Henrichs 1983, 93-100, 
esp. 98-99 with n. 58. 



Evidence for sacrifices in hero-cults down to 300 BC 


131 


that describe sacrifices to heroes come almost exclusively from Attica. Any 
study of sacrificial rituals in the Archaic and Classical periods will, to a large 
extent, have to depend on the Attic evidence, since the most complete and 
extensive sacrificial calendars and sacred laws have been found in that region 
(Table 23). 


Table 23 

Number of inscriptions with religious contents, 
based on the dated inscriptions in LS and LSS. 


Origin 

6th century 

5th century 

4th century 

Total 

Athens/Attica 

1 

27 

36 

64 

Peloponnese 

4 

4 

2 

10 

Central Greece 

- 

9 

9 

18 

Aegean islands 

1 

18 

33 

52 

Total 

6 

58 

80 

144 


Some new evidence can be added to Sokolowski’s collections of sacred laws, 
for example, the sacrificial calendar from Thorikos (Daux 1983), but the general 
spread of the material is still the same geographically and chronologically. 


Outside Attica, inscriptions dealing with religious matters are markedly 
less frequent and are dated mainly to the Hellenistic period. The Aegean 
islands, and Kos in particular, have yielded some sacrificial calendars and 
sacred laws, but heroes are only mentioned occasionally. Crete has produced 
some early epigraphical material but with little bearing on religious matters. 4 
In other regions, such as the Peloponnese and the colonies, occasional 
inscriptions dealing with religion have been recovered, for example, the 
extensive sacred laws from Kyrene and Selinous. 5 

How is the dominance of the Attic material to be handled? Even 
though it cannot automatically be assumed that the information on hero-cults 
stemming from the Attic inscriptions can be treated as valid also for the rest 


4 Cf. a regulation of the relations between Argos, Knossos and Tylissos, dated to c. 450 BC, 
which contains a number of sacrifices (see Meiggs & Lewis 1988, no. 42). For a comparison 
between the early epigraphical evidence from Attica and Crete, though not only inscriptions 
with a religious connection, see Stoddart & Whitley 1988, 763-767. 

5 Peloponnese: Corinth has yielded few inscriptions before the Roman period (see Dow 
1942, 113-119 for possible explanations) and of these only two have a religious content: a 
sacred law from the temple of Apollon, Meritt 1931, no. 1, with a new fragment, Robinson 1976, 
230-231 = SEG 26, 1976-77, 393, pre-570 BC, and a boros from the Sacred Spring temenos , 
Meritt 1931, no. 22 = LSS 34, c. 475 BC. On the early Spartan inscriptions, see Cartledge 1978, 
35-36. Kyrene: LSS 115, late 4th century BC; for the extensive bibliography on this inscription, 
as well as a translation and discussion, see Parker 1983, 332-351; cf. Malkin 1987, 206-212. 
Selinous: Jameson, Jordan & Kotansky 1993; Kernos 12, 1999, 234-235, no. 45. 
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of the Greek world during the same period, there is very little material from 
other regions to decide whether, and to what extent, there were regional 
differences and what cultic expressions these differences may have had. The 
Athenians may have taken greater interest in their heroes than other city 
states did, judging from the sheer number of Attic heroes known and how 
well represented they are in the religious inscriptions. Still, hero-cults are 
documented in all Greek regions, and the Athenian interest may simply be a 
result of the abundance of the epigraphical documentation from this area. 6 
The positive side of the amount of Attic epigraphical evidence, however, is 
the fact that it is large enough to make it possible to discern variations in the 
sacrificial practices and attitudes to heroes within one region. 7 

The hero-cults mentioned in the literary sources, on the other hand, 
show a wider geographical spread, which can help to balance the Attic 
predominance in the epigraphical material. 8 Of the approximately 50 hero- 
sacrifices that will be discussed here, a fifth is found in Athens and almost as 
many in the Peloponnese and central Greece respectively. To this evidence 
can be added a handful of cases from northern Greece, Ionia and the 
Greek colonies, as well as occasional, non-Greek contexts which are still 
of interest. 9 


6 Athens has produced more inscriptions than any other city state, and not only regarding 
religious matters (see Hedrick 1994, 160-161). For example, Athenian inscriptions occupy more 
IG space than entire regions of ancient Greece. 

7 In later periods, however, when there is more comparative material from other regions, the 
attitudes to the heroes and heroization (but not necessarily to sacrificial rituals) seem to have 
been different in Attica, as compared with elsewhere, see Parker 1996, 276; see also above, 
p. 18, n. 18. Heroization of regular mortals, for example, is less common in Attica than in other 
regions, as is clear from the use of the term heros on tombstones, see Fraser 1977, 77; Guarducci 
1974, 152-153; Craik 1980, 175-176; Graf 1985, 129, n. 56. 

8 So does the archaeological evidence for hero-cults (see Abramson 1978; Antonaccio 1995, 
145-197; Boehringer 2001; Pariente 1992, 205-211; Ekroth 1998), which I hope to be able to 
deal with later. 

9 The definition of a hero-sacrifice as Greek or barbarian is sometimes difficult, for example, 
a sacrifice prescribed by Delphi but executed by a non-Greek population or a cult by non- 
Greeks of a Greek recipient. The geographical division of the passages is as follows: Attica 14, 
Peloponnese 10, central Greece 8, the Aegean islands 5, northern Greece 4, Ionia 3, Italy 2, 
Sicily 1, Cyprus 1, Kyrene 2, Media 2 and general contexts that cannot be tied to a particular 
geographical location 6. 
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1. Epigraphical evidence 
1.1. Destruction sacrifices 

The evidence for the destruction of a larger part of the animal victim than 
at a regular thysia or of the total destruction of the victim is not abundant 
in the inscriptions that concern hero-cults. In all, there is only testimony for 
this kind of ritual in two of the sacrificial calendars from Attica, the one from 
Erchia and the one of the genos of the Salaminioi, both dating to the first half 
of the 4th century BC. Only four non-participatory sacrifices to heroes are 
explicitly mentioned, all being holocausts. 

In the calendar from Erchia, the hero Epops received two holocaustic 
sacrifices on the 5th of Boedromion, while the heroine Basile was given 
a holocaust on the 4th of the same month. 10 No other sacrifices were 
performed on these occasions, either to Epops or to Basile or to any other 
deities. 

The victims of the two holocausts to Epops were piglets and the sac¬ 
rifices were to be followed by libations designated as wineless ( nephalios ). 
Sacrifices to Epops are known only from the Erchia calendar. The mytho¬ 
logical context of Epops is not clear, but he may also be mentioned in a 
papyrus fragment of the Aetia by Kallimachos, in which one passage may 
concern a conflict between the demes Paiania and Erchia. 11 

The sacrifice to Basile consisted of a white, female lamb and was also 
followed by a wineless libation. The colour of the animal is to be noted, 
since holocausts have commonly been classified as chthonian sacrifices, and 
it is usually assumed that the victims used in such rituals were black. 12 Basile 
was also worshipped elsewhere in Attica, but nothing is known of the kind 
of sacrifices she received at those locations. 13 

In the sacrificial calendar of the genos of the Salaminioi, there is one 
holocaust of a sheep to Ioleos. 14 This sacrifice took place in Mounychion 
(no date is specified) at a major festival of the Salaminioi. On the same 
occasion, Herakles received an ox and Kourotrophos a goat; Alkmene, Maia, 
Ion (every second year) and the Hero at the Hale all received a sheep each, 
while the Hero at Antisara and the Hero at Pyrgilion were each given a piglet. 


10 LS 18: Epops, col. IV, 20-23, and col. V, 12-15; Basile, col. II, 16-20. 

11 Hollis 1990, 127-130; Callim. Aet. fr. 238, line 11 {Suppl. Hell. 1983). Epops was perhaps 
related to the hoopoe (see Kearns 1989, 159). 

12 Stengel 1910, 187-190; Radke 1936, 26-29. 

13 Kearns 1989, 151; Shapiro 1986, has collected the available evidence on Basile. In Athens, 
Basile, together with Kodros and Neleus, had a substantial temenos, in which at least 200 olive- 
trees could be planted {IG I 3 84, 418/7 BC). 

14 LSS 19, 84. 
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All these victims must have been eaten. 15 Just like Basile, Ioleos also received 
sacrifices at other locations in Attica. The sacrificial calendar from Marathon 
prescribes a sheep for him without any indication that this sacrifice was a 
holocaust. 16 

Van Straten has argued for the presence of a second holocaust in 
the Salaminioi calendar. He suggests that the sacrifice performed in the 
Euiysakeion (LSS 19, lines 34-36) was also a holocaust, since the priest of 
Euiysakes was given 13 drachmas as compensation for the leg and the skin, 
which he would have received from a regular sacrifice. 17 It seems strange, 
however, that, if the calendar listed two holocausts, one was explicitly called 
holokautos (to Ioleos), while in the other case there was no term of that 
kind. Ferguson, in the publication of the text, offered a different explanation 
of the financial compensation of the priest. Private sacrifices, other than 
those performed by the genos to Eurysakes, also took place in this shrine. 
The 13 drachmas was a compensation given to the priest, since, at these 
private sacrifices, if the officiating priest was someone other than the priest 
of Euiysakes, he received the leg and the skin, and therefore the priest of 
Euiysakes was given financial compensation. 18 Furthermore, the priest of 
Euiysakes cannot have received the skin of the victim sacrificed by the genos 
to Euiysakes (line 87), since that victim was a pig, an animal which was only 
singed and not flayed, and therefore yielded no hide. 19 

The victims used for holocausts were not of the most expensive kind. 
The piglets listed in the Thorikos and Erchia inscriptions cost 3 drachmas 
each, and the lamb sacrificed to Basile was also among the cheaper victims 
(7 drachmas). The sheep burnt whole to Ioleos cost 15 drachmas, which 
places it in the more expensive categoiy of sheep: the cheaper ones usually 
cost between 10 and 12 drachmas. 20 Still, this sheep was far less expensive 
than the cattle or pigs mentioned elsewhere in the Salaminioi inscription, 


15 See below, pp. 153-157. 

16 LS 20 B, 14. Cults of Ioleos are known also from other regions than Attica, but only front 
later sources (see Kearns 1989, 172-173). 

17 Van Straten 1995, 158, n. 144. 

18 In support of the notion of private sacrifices involving the priests of the genos , Ferguson 
(1938, 42) pointed out that the priest of Eurysakes was also the priest of the Hero at the Hale and 
received the skin and the leg of the victims which were sacrificed to that hero, tcov Ouojxevcov 
AapP&veiv to Seppa xod to oxeAo<; (LSS 19, 37-39). Ton thyomenon must refer to the animals 
sacrificed by private persons rather than to the single sheep sacrificed to the Hero at the Hale 
by the genos (line 85). 

19 Ferguson 1938, 42. Sacrificed swine are sometimes called EuaTOt in the inscriptions. They 
do not seem to have yielded any skins: they were singed and the rind must presumably have 
been eaten (see Ziehen 1899, 267-274; Stengel 1920, 112, n. 21; Jameson 1988, 107-108). 

20 It was probably a wether, a castrated ram (see van Straten 1995, 181-186). 
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which cost 70 and 40 drachmas respectively (see further discussion on prices 
below, pp. 163-166). 


1.2. Blood rituals 

Rituals with emphasis on the blood are very rare in the epigraphical evidence 
concerning hero-cults. The rituals connected with blood described by terms 
with the root sphag- are not documented at all for sacrifices to heroes in the 
inscriptions dating to the period of interest here. 21 

The only epigraphical instance of a blood ritual is to be found in a 
mid-4th-century inscription from Thasos regulating the honours given to the 
Agathoi, the men who had died in battle for their country. 22 They will 
be given a worthy funeral, their names will be inscribed publicly and their 
fathers and children will be invited when the state sacrifices to the Agathoi 
(xaXsloQa .1 auxtov touc; iratEpac; xai iou<; nalSac; oxav f) TtoXu; svTspvrjL tote; 
Aya6oi<;, lines 9-11) and be given seats of honour at the games. Furthermore, 
there will be financial compensation for the sons and daughters of the 
Agathoi. 

The term for the sacrifice is entemnein, a technical term meaning to cut 
the throat of the animal victim, without any bearing on what was done with 
the meat afterwards. 23 Even though no other term is used for the sacrificial 
activity in the Thasian inscription, this sacrifice to the Agathoi is likely to have 
been followed by a banquet, since the fathers and the sons are explicitly 
invited to come there. 24 To invite the relatives of these war dead to attend a 
ceremony at which the animal victims were simply killed and destroyed and 
then to send them home empty-handed would seem strange, particularly 
since the sacrifice was part of the compensation for the relatives of those 
killed in war. Moreover, the financial compensation given to each of them 


21 For this group of terms, see Casabona 1966, 155-196. The earliest use of any of these 
terms in an inscription concerning hero-cults is the 2nd-century BC foundation of Kritolaos 
from Amorgos, which prescribes that a ram is to be slaughtered (acpa^aTCoaav), boiled whole 
and used for prizes at the games for the heroized Aleximachos (LSS 6l, 75-81 = IG XII:7 515 
= Laum 1914, vol. 2, no. 50). 

22 LSS 64, 7-22 = Pouilloux 1954 b, no. 141. 

23 Casabona 1966, 226-229; Rudhardt 1958, 285-286. Entemnein has been restored for a 
hero-sacrifice in a cult regulation from Kos (LS 156 A, 10), dating to 300-250 BC. According to 
the restoration proposed by Herzog (1928, no. 5; followed by Sokolowski, LS 156 A), a priestess 
cannot personally sacrifice to Hekate or to the chthonian gods, nor sacrifice ( entamnetai) to 
the heroes of the nether world, nor step on a heroon (prjSE Ttap’ 'Exonrac; MeyotMoc; pr)§E Sacra 

TOL? OcOLC TOLC ‘/OovJoLC 0UETOU JX7]§E OaaOC TOLC EVcfpTEpOlC TpCOOlV EVTOtpVETOU, Jir)S£ Spill 0CTEIV 

rpcoiov, lines 8-10). 

24 Pouilloux 19546, 373-374 and 377; Casabona 1966, 227; commentary on LSS 64, line 10, 
by Sokolowski; cf. Krummen 1990, 71-72. 
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was the same as that given to the timouchoi, citizens receiving particular 
benefits, which seem to have included, among other things, contributions of 
food for a certain time or permanently. 25 

The ritual may rather have consisted of an animal sacrifice at which the 
victims were killed and bled, and the blood perhaps poured on the tomb of 
the Agathoi , 26 After the entemnein sacrifice had been concluded, the meat 
of the victims was treated as at a thysia and eaten by the participants, among 
whom the relatives of the Agathoi occupied a prominent position. 


1.3. Theoxenia 

In modern scholarship, the term theoxenia is used for a whole set of rituals 
connected with the offerings of food, but the term is actually quite rare in 
the ancient sources. 27 The term 'Hpo^sivia is found in a late-4th-century 
inscription from Thasos. 28 The text is a regulation listing in chronological 
order a number of festivals during which it was not allowed to take certain 
legal proceedings. 29 The Heroxeinia is likely to have been a major festival at 
Thasos, since it is listed together with other important festivals, such as the 
Apatouria, the Anthesteria and the Dionysia. Judging from the name and by 
analogy with theoxenia , Heroxeinia must have meant a feast for the heroes 
to which they were invited to come and dine. 30 The practicalities of this 
festival are unknown. 31 

In the case of the Heroxeinia , the ritual is recognised from the name of 
the festival. In other instances, it is the equipment mentioned that indicates 
that the theoxenia took place. A 4th-century BC inscription from the Athenian 
Agora lists the belongings of a nameless hero: a double-headed couch, a 
mattress, a bedspread, a smooth rug, four pillows, two kinds of cloths and 


25 ISS 64, commentary on line 12; cf. Pouilloux 195 4b, 374. 

26 Cf. Casabona 1966, 226-227. 

27 For the use of this term, see Jameson 1994«, 36-37; Gill 1974, 122-123; Gill 1991, 11. 

28 LSS 69, 3 = Salviat 1958, 195. 

29 Salviat 1958, 198-212; LSS 69, commentary p. 127. 

30 Salviat 1958, 254-259; Jameson 1994«, 36 with n. 6. Among the other festivals mentioned in 
the same inscription are the Herakleia and the Dioskoutia, i.e., festivals to divinities who often 
received theoxenia (see Jameson 1994a, 46-48). 

31 The Heroxeinia festival has been connected with various Thasian heroes, such as the 
Agathoi killed in war (Salviat 1958, 259; Dunant & Pouilloux 1958, 97) and Herakles (Bergquist, 
forthcoming). 'Hpcoi^dvia is found in another Thasian inscription of substantially later date 
(Dunant & Pouilloux 1958, no. 192, line 23; 1st century AD). In this case, the two euergetai 
Euphrillos and Mikas were given parts in the heroixeinia and also received sacrifices of bulls 
((3ou0UTELa0oa ... xaupouc;) and games on their anniversary. 
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a number of silver vessels. 32 These items may have been used for ritual 
dining by the worshippers in connection with the cult. The single couch, on 
which two people could recline, was perhaps used by the priest or some of 
the more prominent participants. However, it is more likely, owing to the 
fact that the equipment could be used by so few, that it was utilized in a 
theoxenia ceremony for the hero. The contents of the shrine correspond to 
the objects depicted in the reliefs showing banqueting heroes. 33 

In most cases, the inscriptions mention simply the trapezai (tables) and, 
more rarely, a kline (couch). The term trapeza should not be taken to refer 
to the table itself, but to the offerings that were placed upon it. 34 These could 
consist of one or several portions of the meat from the thysia victim, either 
cooked or raw, if such a sacrifice was performed on the same occasion, 
or of other kinds of food, as well as perhaps vessels and crowns. 35 The 
preparation of the table could be seen as an action aimed at inviting the 
hero to come and participate in the sacrifice as an honoured guest. 36 The 
offerings on the table probably went to the priest and were subsequently 
eaten. 37 

The two inscriptions mentioned above seem to refer to a sacrifice in 
which a meal and an invitation for the hero to come and dine were the 
main purpose. A thysia sacrifice, including dining by the worshippers, may 
have been performed on the same occasion, but the theoxenia was the 
more important ritual. 38 In most cases in which theoxenia is found in the 
epigraphical record concerning hero-cults, the ritual was combined with 
animal sacrifice and seems to have functioned as an addition to the thysia. 
The hero received both a thysia and theoxenia and the whole ritual was 
concluded with a meal. This is the case in a 5th-century, orgeonic decree 


32 Rotroff 1978, 196-197, lines 4-13 = SEG 28, 1978, 53. Among the silver listed were ten 
kylikes belonging to the Eponymous Heroes, which led Rotroff to suggest that the hero was 
one of the Eponymoi, possibly Leos. Lewis 1979 argued that it is more likely that the kylikes 
were stored in an important civic building, for example, the Strategeion, and that the hero could 
have been Strategos. 

33 Rotroff 1978, 203; Jameson 1994a, 50 with n. 55. Cf. the foundation of Diomedon on Kos 
(LS 177, 120-130 = Laum 1914, vol. 2, no. 45; cf. Sherwin-White 1977, 210-213; late 4th to early 
3rd century BC) listing the theoxenia equipment of Herakles Diomedonteios: two lampstands, 
two lamps, a grill ( eschara ), a krater, a rug, a table, five gilt wreaths for the statue, two clubs, 
three incense-burners and one couch. For the eschara , see above, p. 31. 

34 Gill 1991. 10. 

35 Jameson 1994a, 40; Gill 1991, 10. 

36 Jameson 1994a, 39-40. 

37 Jameson 1994a, 37-41. 

38 Cf. Jameson 1994a, 41, for similar cases concerning gods. 



138 


Evidence for sacrifices in hero-cults down to 300 BC 


concerning the worship of the Heros Echelos and his Heroines. 39 On the 
first day of the celebrations, a piglet was sacrificed to the Heroines and to the 
Hero a full-grown victim, a teleon , which in all probability meant a sheep. 40 A 
table was also prepared for the Hero, tpaiisCav TrapcmGsvou. On the following 
day, the Hero received a second teleon (line 16). The meat from the victims 
was distributed among the orgeones (see below, pp. 140-141). 

A similar use of trapezai in connection with animal sacrifices is found in 
the sacrificial calendar from Marathon. When the Hero at -rasileia received a 
sheep costing 12 drachmas, he was also given a trapeza worth 1 drachma. 41 
Similarly, the Hero at Hellotion got a sheep for 12 drachmas and a 1-drachma 
table. 42 An anonymous couple consisting of a Hero and a Heroine each 
received a piglet costing 3 drachmas, as well as a joint trapeza worth 
1 drachma. 43 From this pricing, it is clear that whatever was put on the table 
must have been additional to the sacrificed animal, since the trapeza had its 
own cost. However, a portion of meat from the thysia could still have been 
placed on the table. 44 

From the Marathon calendar, it is evident that the trapeza was a cheaper 
kind of sacrifice than a thysia. In the Thorikos calendar, the trapezai are also 
combined with animal sacrifices to heroes, but to different recipients. The 
tables were given to the less important recipients, all of whom were heroines, 
while their male counterparts received animal victims, such as sheep, piglets 
or cows. 45 

The use of a trapeza as a parallel offering to a less important deity at a 
thysia sacrifice to another divinity also seems to be found in the combination 


39 LSS 20, 12-23 = Meritt 1942, 282-287, no. 55 = Ferguson 1944, 73-79, Class A, no. 1. The 
inscription was cut in the early 3rd century BC, but the decree containing the information on 
the sacrifices dates to the mid 5th century (see Ferguson 1944, 76; Jameson 1994a, 41). The hero 
is named Echelos in the 3rd-century part of the inscription (lines 4-5). 

40 LSS 20, 14-15. For the interpretation of teleon as a sheep, see van Straten 1995, 173, n. 53; 
Rosivach 1994, 24, n. 42 and 150-151. 

41 LS 20 B, 23-24. 

42 LS 20 B, 25. 

43 LS 20 B, 3-4. 

44 That seems to have been the case in an early-4th-century law from a tribe or a deme: 
the priestess of the Heroine was to get certain portions of meat from the trapeza (LS 28, 8-9 
= IG II 2 1356). 

45 Daux 1983, 153-154: lines 16-17, a sheep to Kephalos and a trapeza to Prokris; lines 18-19, 
a selected sheep to Thorikos and a trapeza to the Heroines of Thorikos; lines 28-30, a cow to 
Thorikos and a trapeza to the Heroines of Thorikos; lines 48-49, a sheep to Hyperpedios and 
a trapeza to the Heroines of Hyperpedios; lines 50-51, a piglet to Pylouchos and a trapeza to 
the Heroines of Pylouchos. The trapeza to Philonis (line 44) probably went, together with the 
preceding sacrifice of a pregnant sheep, to Demeter (lines 43-44) (see Parker 1987, 145) and a 
sheep to Zeus Herkeios (added to the right-hand side of the stone at the level of line 44). On 
the lesser status of heroines in the Attic sacrificial calendars, see Larson 1995, 26-34. 
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of heroes and gods. In a fragmentary Athenian list of sacrifices, dating to 
c. 430 BC, a table is mentioned three times. 46 In lines 4-7, a trapeza is 
mentioned, as well as the spreading of something over a couch or perhaps 
a throne. Eros and Hippolytos are named, and probably also Aphrodite. 47 
Jameson suggests that in all of these three groups of deities, where trapezai 
are found, an animal sacrifice was prescribed for the major divinity, in this 
case Aphrodite, while the less important characters, Eros and Hippolytos, 
received the table and the couch. 48 A similar case is an early-5th-century 
sacrificial calendar, which prescribed the sacrifice of a kid to Dionysos, while 
Semele received a trapeza. 49 

The offering of bloodless gifts should also be considered here, since 
these were commonly used at theoxenia. Various kinds of food, for example, 
bread, cakes, fruit, grain, oil and wine, could be offered and either placed 
on the altar or on a separate table. The mention of such edible matters does 
not automatically mean that a theoxenia took place; it may be a reference to 
the hiera, the additional offerings that were burnt in the sacrificial fire. 50 

Explicit references to this kind of offering to heroes are fairly rare in 
the epigraphical evidence. A fragmentaiy decree from the deme Kollytos 
mentions that the gods and the heroes were to be given popana and 
pelanos. 51 This offering was perhaps preceded by an animal sacrifice, 
since a thysia is mentioned earlier in the inscription (line 8). Furthermore, 
the expenses for the sacrifices may have been as much as 30 drachmas 
([irojirava xai TisXavojv xai xaXXa a 5si duio 5pa)(pd>v xpiaxlovta, lines 12-13), 
a very large sum did the sacrifice consist only of cakes. Similarly, two 
anonymous heroes in an early Athenian, sacrificial calendar received two 
measures of wheat. 52 The bloodless offerings are described in more detail in 
a mid-4th-century sacrificial calendar from Kos, which may concern sacrifices 
to heroes, depending on how the text is restored. 53 Three sheep ( telea ) are 


46 LS 11 A, 6, 12 and 16 = IG I 3 255 A, 4, 10 and 14; cf. Jameson 1994a, 39. 

47 The cult of Hippolytos seems always to have been connected with that of Aphrodite and 
her name has been restored in LS 11 A, 5 and IG l 3 255 A, 4 (see commentaries to each edition). 

48 Jameson 1994a, 39- The other two tables are used for Zeus Tropaios and Herakles 
(LS 11 A, 9-10) and for Apollon Pythios, probably together with another recipient (LS 11 A, 
13-15?). 

49 LS 1 A, 17-19 = LG I 3 234 A; c. 480-460 BC; cf. Jameson 1994a, 39. 

50 Gill 1991. 7-11; Jameson 1994a, 37. For cakes at thysia, see Kearns 1994, 65-67. 

51 LS 38, 10-13 = IG II 2 1195; late 4th century BC; cf. Kearns 1994, 65-70. 

52 LS 2 C, 2-4 = IG I 3 246 D, 29-32; c. 470-450 BC. 

53 LS 151 C, 2-8. The beginning of line 2, in which the recipients were named, is lost. Paton & 
Hicks 1891, no. 39, restored the line as xoic; fjpco](a)iv o'l [lapeic;] ois xeXeco; Herzog 1928, no. 3 
proposed [fjpcoai Tta]aiv(?) oie[<; xpEi]? xeXecoi, followed by Segre 1993, no. ED 140; Sokolowski, 
LS 151 C, suggested paaiXEOJaiv oI[e<; xpEi]? xeXecol 
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to be sacrificed, and one measure of barley groats, one measure of mixed 
wheat and barley, three kylikes and a tray GuvaS;) are to accompany each 
victim. These extras are called hiera and were probably burnt in the altar 
fire as additional offerings to the thysia, but it is possible that this practice 
was equivalent to the preparation of tables with food at a thysia . 54 

Finally, raw meat could also be deposited on a table, a ritual usually 
called trapezomata , 55 Here, the table was principally used for presenting 
and displaying the priest’s share of the meat. At a sacrifice to a heroine 
mentioned in a law of a deme or a tribe from the early 4th century BC, a 
thigh, a part of the side near the hip with the surrounding meat, and half of 
the head of the victim stuffed with guts were deposited on a trapeza. 56 This 
meat was subsequently taken by the priestess. 

1.4. Thysia sacrifices followed by dining 

1.4.1. Direct evidence for dining 

Greek inscriptions relating to sacrifices, whether those to the gods or those 
to the heroes, rarely stated that the ritual was to be concluded with a meal, 
at which the meat from the animal was to be eaten. There are many other 
indications of the animal being available for consumption, for example, 
regulations for the division of the meat between the participants, stipulations 
of the perquisites of the priest in the form of portions of meat and the skin, 
prescriptions that the meat could not be taken out of the sanctuaiy (o« phora ) 
and mentions of dining facilities and dining personnel. 

The most obvious evidence for meals in hero-cults is when the inscrip¬ 
tions comment upon how the meat is to be handled after the animal has been 
killed. One of the earliest inscriptions providing this kind of information is 
a decree of the orgeones of the Hero and the Heroines dating to the mid 
5th century BC and mentioned earlier in the discussion of the Theoxenia . 57 
This association of orgeones had a host who performed the sacrifice, tov 
saTiaxopa 0uslv rrjv [0um]av, once a year, on the 17th and the 18th of 
Hekatombaion. On the first day, a piglet was sacrificed (Jthyein ) to the 
Heroines and a full-grown victim, teleon , to the Hero, which in all probability 
meant a sheep (lines 14-16). 58 For the Hero a table, trapeza, was also 


54 Jameson, Jordan & Kotansky 1993, 35-36. 

55 Jameson 1994a, 56 with n. 83; Gill 1991, 15—19. 

56 LS 28, 8-9 = IG II 2 1356: Eiti 5e] rr]v Tp&iteijxv x[w]Xfjv, TtXeupov iaylo, f)plxptx[ipav yop§]ij<;. 
For the identification of the parts, see Le Guen-Pollet 1991, 14 and 20. 

57 LSS 20. For the date, see above, p. 138, n. 39. 

58 For the interpretation of teleon as a sheep, see above, p. 138, n. 40. Ferguson 1944, 74, 
n. 16, and 77, argues that an ox was also sacrificed when funds were available (line 20, [oiv fy 
PI 90?). 
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prepared. The following day, the Hero received a second, full-grown victim. 
The decree ends with the detailed description of the distribution of the meat 
by the host to the orgeones and members of their families (lines 17-23). 
Orgeones who were present each received a full portion of meat. There is 
some disagreement among the commentators on how the rest of the meat 
was divided, but the sons and the women of the orgeones seem to have 
received at least half a portion of meat each. 59 

In his publication of the inscription, Meritt stressed the chthonian nature 
of Echelos (as the Hero was named in the 3rd century), which he considered 
to be further underlined by his being worshipped by a group of orgeones 
and by the fact that a piglet was sacrificed to the Heroines connected with 
Echelos. 60 This statement is surprising, since thysia here definitely refers to 
an alimentary sacrifice, at which the distribution of the meat was carefully 
regulated. Furthermore, the hieron of Echelos and the Heroines, at least 
in the 3rd centuiy BC, may have had a homos , the kind of altar usually 
assumed to be characteristic of Olympian, rather than chthonian, cults. 61 The 
interpretation of the Hero/Echelos as chthonian depends, of course, on how 
“chthonian” is defined, but it cannot be done on the basis of what we know 
of the sacrifices performed in his cult, since they show all the signs of being 
what is commonly called Olympian. 

The division of meat is rarely as explicit as in the decree of the Hero and 
the Heroines. In the deme Skambonidai, the citizens, and also the metoikoi, 
could receive meat, when sacrifices were performed to the hero Leos. 62 
The animal sacrificed was a teleon , i.e., probably a sheep, and the portions 
handed out were probably worth two or three obols each. 63 

Other instances of a division of the meat at the sacrifices to heroes are 
to be found in the mid-4th-century sacrificial calendars of the genos of the 
Salaminioi and of the deme Erchia, which will both be further discussed 
below. In the calendar of the Salaminioi, it is stipulated that, when the 
sacrifices to the gods and the heroes are performed, the raw flesh should 
be equally divided between the two branches of the genos. 61 In the Erchia 
calendar, it is stated that the women were to receive the meat from the goat 
sacrificed to Semele on the 16th of Elaphebolion. This sacrifice took place 


59 For different interpretations, see Meritt 1942, 287; Ferguson 1944, 73-76, and LSS 20, 
commentary. 

60 Meritt 1942, 286. 

6 1 Lines 6-7, t[ov pcopov] sv tcoi iepcoi; cf. Ferguson 1944, 79. 

62 LS 10 C, 4-9 = IG I 3 244 C; c. 460 BC. 

63 LS 10C, 5. The stone is damaged. Wilamowitz 1887, 255, suggested Xeylaiv Suo ojpoXov; 
LS 10C, Xs^Iniv III o](3oXov; Berthiaume 1982, 63, three obols. IG I 3 244C offers no restoration. 

64 LSS 19, 19-24. 
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on the altar (homos') of Dionysos and the women were also given the meat 
sacrificed to this god on the same day. 65 

In other cases, particular portions of meat are specified for certain 
persons as a reward for their contributions. A group calling themselves the 
Paraloi worshipped Paralos, who most likely had a sanctuary in Piraeus. In 
two decrees passed by the Paraloi after 350 BC, a member of the group is 
honoured by receiving a meris (meat-portion) when the Paraloi 6[0]oai x [col] 
IlapdXox. 66 

The perquisites of the priest, usually the skin and/or certain parts of 
the animal, are also specified at some hero-sacrifices. The share given to 
the priest is carefully regulated in a 4th-century inscription from Oropos, 
concerning sacrifices made to Amphiaraos as a thanksgiving, either after 
effective incubation or in fulfilment of a vow. 67 The sacrificial animal could 
be of any kind, but no meat was to be taken out of the sanctuary. After the 
prayer, the sacred share should be placed on the homos (xocteu yzcOui 5s idv 
ispcov xai stu top (3wp6v stutlGsIv, lines 25-26) and the skin belonged to the 
sanctuary. The priest received as payment one shoulder of each victim from 
private sacrifices: when the festival of Amphiaraos took place, the priest’s 
share came from the public victims. 

Another sacred law from a deme or a tribe in Attica specifies that the 
priestess of the Heroine (unnamed) should get, as her priestly perquisites 
(, hierosyna ), five drachmas and, among other things, the skins from at least 
some of the victims and portions of meat, 5siafa<; xpsov. 08 From the trapeza, 
the table where offerings were deposited, she also received certain parts 
of the meat. 69 In the Salaminioi calendar, several priestly perquisites are 
specified. The priest of the Hero at the Hale was given the skin and a leg of 
the animals sacrificed to that hero. 70 The priest of Herakles at Porthmos at 
Sounion, where the Salaminioi had their Herakleion, received the skin and 


® LS 18, col. I, lines 44-51 (Semele); col. IV, lines 33-40 (Dionysos). 

66 LG II 2 1254, 11-12, dated from after 350 BC, and SEG 37, 1987, 102, c. 300 BC; the latter 
is quite damaged, but the word merida is preserved. For the Paraloi and their sanctuary, 
see Garland 1987, 131-132, who identifies them with the crew of the sacred trireme Paralos. 
Cf. Kearns 1989, 193. 

67 IG VII 235, 25-36 = LS 69; new edition by Petropoulou 1981, 48-49 (= SEG 31, 1981, 416). 
On the disputed dating of this inscription, early or late 4th century BC, see SEG 31, 1981, 416; 
SEG 38, 1988, 386; Knoepfler 1986, 96, n. 116; Knoepfler 1992, 452, no. 78; Parker 1996, 148-149. 

68 LS 28, 5-9 = IG II 2 1356; early 4th century. Sokolowski (LS 28, line 6, commentary) 
suggested that the skins might have come from lambs, [dpv]i(vi)ov. Ziehen 1899, 273, n. i, 
proposed the restoration ['Hptojivicov. For the interpretation of Seimac; xpecov (line 6) as portions 
of meat, see Le Guen-Pollet 1991, 22. 

69 See above, p. 140. 

70 LSS 19, 37-39. 
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the leg of animals that were flayed, the leg of the pigs, which were singed 
and did not yield any skin, and from the oxen he was to be given nine pieces 
of meat and the skin. 71 This priest must have performed all the sacrifices 
offered by the Salaminioi at Porthmos, including those offered to the other 
heroes worshipped there in connection with Herakles, and was therefore 
also given parts of the animals from the sacrifices to these heroes. 72 In the 
sacrificial calendar from Erchia, the priestesses of the Heroines at Schoinos, 
of the Heroines at Pylon and of Semele received the skins of the animals 
sacrificed. 73 The two groups of anonymous heroines received sheep, while 
Semele was given a goat. According to a sacrificial calendar from Kos, dating 
from the mid 4th century, the priestess of Leukothea had the right to take 
portions of meat from the sacrifice. 74 A very fragmentaiy inscription from 
Thasos seems to mention portions allotted to the priest at sacrifices to an 
unnamed hero and to Dionysos. 75 

The evidence reviewed so far deals mainly with the division of the meat, 
which seems to have been by no means an unimportant activity to regulate. 
To this context can be added the specification that the meat was not to be 
taken out of the sanctuary, which must have meant that it was consumed 
within that area. 76 This kind of restriction is found in the sacrificial regulation 
concerning the cult of Amphiaraos at Oropos, dating to the non-Attic period 
of the sanctuary; “there is to be no carrying away of the meat outside the 
sanctuary”. 77 In the calendar from Erchia, seven of the eleven sacrifices to 


71 LSS 19, 31-33. On the lack of skins from the pigs, see p. 134, n. 19. 

72 LSS 19, lines 84-87, for the recipients: Alkmene, Maia and Ion were given sheep and 
the Hero of Antisara and the Hero at Pyrgilion a piglet each; cf. Ferguson 1938, 65. Another 
inscription concerning the Salaminioi, also published by Ferguson (1938, 9-10) and dated to 
the mid 3rd century BC, speaks of the temenos of Herakles at Porthmos as having altars, bomoi 
(lines 8-9). Presumably these altars must have been used for all the sacrifices performed at the 
Herakleia (see Ferguson 1938, 22 and 71; Woodford 1971, 221). On the location of this sanctuary 
at Sounion, see Young J.H. 1941, 169-171. 

73 LS 18: heroines at Pylon, col. I, lines 19-22; heroines at Schoinos, col. V, lines 3-8; Semele, 
col. I, lines 46-51. 

74 LS 151A a: tcov OuopEvcov tou Aeuxofifji attorpopa s<; iipEcxv. 

75 LS 70 = Pouilloux 1954b, no. 129; late 4th to early 3rd century BC. To the examples of 
priests receiving shares from sacrifices to heroes should perhaps be added LS 11 B (= IG I 3 255 B; 

c. 430 BC). Lines 8-9 can be reconstructed as [-yXorlxav 5 e toi ApxEy^d 1 -1 which 

are perhaps to be interpreted as the tongue from the victim sacrificed to Archegetes being given 
to the priest. In the Classical period, the tongues were often the prerogative of the priest, see 
Kadletz 1981, 21-29 {LS 11B not included). 

76 On this particular practice, see Scullion 1994, 99-112, who provides an overview of both the 
evidence in all kinds of cults and the previous interpretations. Scullion argues that the practice 
was a sign of chthonian ritual, see further below, pp. 313-325- 

77 Petropoulou 1981, 49, lines 31-32, xtov 5 e xpEtov pf| Elvou EXcpopr]v etou tEpEVEoc;. 
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heroes are marked as oG cpopa (the Heroines at Pylon, Semele, Herakleidai, 
Aglauros, Leukaspis, Menedeios and the Heroines at Schoinos). 78 

The opposite restriction, namely that the meat had to be sold, is perhaps 
indicated in the sacrificial calendar from Thorikos. 79 Neanias received a 
teleon at the Pyanopsia festival. After this entry, the line breaks off and only 
the letter If is preserved, which Parker restored as 71 Ipatov] (“to be sold”). 80 
Also the skins of victims sacrificed to heroes could be sold, as was the case 
of the hides from the animals sacrificed at the Theseia. 81 

Facilities for dining in the sanctuary of a hero are specified in a lease, 
established by the orgeones of the hero Egretes. 82 The orgeones leased the 
hieron and the oikiai to a private person for ten years (lines 1-7). When 
they performed the annual sacrifice to the hero, oxav 5s GCrnaiv ol opyscovst; 
twi rpox, the tenant was to let them use the oikia housing the hieron, which 
was to be opened up, two other structures called the oTsy/) and the oirtaviov, 
as well as xXfvac; xai xpoaisCac; sic; 5Co TpfxXivia (lines 26-30). Stege means 
a roofed place of some kind and was perhaps a small stoa or portico, or 
a temporary shed or shelter, while the optanion was the kitchen. 83 The 
couches and the tables may have been placed in the stege and provided 
reclining space for 12 to 30 people depending on how many used each 
couch. 84 If there was not enough space to house all the worshippers, the 
remaining ones could have dined under the trees growing in the sanctuary. 85 

The mention of an hestiator or host can be taken as an indication that 
the cult included dining, judging from the use and meaning of the term in the 
inscription regarding the cult of the Hero and the Heroines mentioned above 
(LSS 20) and in the literary sources. 86 Two histiatores (a variant spelling 
of hestiatores ) are known from a decree of a group of orgeones dating 


78 LS 18: Heroines at Pylon, col. I, lines 19-22; Semele, col. I. lines 46-51; Herakleidai, 
col. II, lines 42-44 (on phora added later); Aglauros, col. II, lines 57-59 ( oil phora added later); 
Leukaspis, col. Ill, lines 50-53; Menedeios, col. IV, lines 53-55; Heroines at Schoinos, col. V, 
lines 3-8. 

79 Daux 1983, 153, line 27. 

80 Parker 1987, 145-146, commentary on line 11 and lines 26-27. Daux 1983, 155-157, 
suggested the restoration n[oaeiSco]- and that this line should be connected with the addition 
-covi teXeov Ituavoijaou; on the left-hand side of the stone at the height of line 31- Cf. Rosivach 
1994, 23, n. 40. 

81 IG II 2 1496, 134-135 and 143; 334/3 to 331/0 BC. Cf. Jameson 1988, 111-112. 

82 LS 47, 27-30 = IG II 2 2499; 306/5 BC. 

83 LSJ s.v.; Ferguson 1944, 80; LS 47, commentary on line 29. 

84 Ferguson 1944, 80 with n. 27. 

85 Trees, line 15. The number of members in these kinds of cult-associations seems to have 
been quite small. According to Ferguson (1944, 91 and 117), the orgeones of Asklepios were 16, 
while the cult-association of Dionysos had 15 members. 

86 See LSJ s.v. for references. 
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from the late 4th century BC. 87 The decree honours two persons who have 
performed that duty and taken care of the affairs and the sacrifices ( thysiai ) 
of the association. This inscription was found in the Amyneion, west of the 
Acropolis, and must concern the cult of Amynos, Asklepios and Dexion. 88 

IG If 2 1252, a decree dating from the mid 4th centuiy, gives a further 
indication that the cult of Amynos, Asklepios and Dexion included dining. 
The decree honours two members of the association for their achievements. 
They would each be given money for a thysia and a votive offering 
(lines 12-14). They were also to have dtTsXsiav toO x°u (line 11), which 
Korte interpreted as meaning that they would be granted an exemption from 
bringing wine to the sacrifices. 89 

The substantial, mid-4th-centuiy, sacrificial calendar from Kos, remarked 
upon previously in connection with Leukothea, may also concern sacrifices 
to other heroes, depending on the restoration of the text. 90 If the restoration 
of the recipients as heroes is correct, the three heroes, in the names of 
the three tribes in the city, received annual sacrifices in three different 
sanctuaries. Each hero was given a sheep ( teleon ). The officials who 
performed the sacrifice (tol ialponoioi] xai Guovtl) were also to provide iepa 
in the form of one measure of barley groats, one measure of mixed wheat 
and barley, three kylikes and a tray (tuvoic;) for each of the victims (lines 5-8). 
Presumably these bier a were burnt in the sacrificial fire on the altar, a ritual 
forming a part of a normal thysia sacrifice. 91 The pinax may have been used 
for carving, and perhaps also for displaying, the meat from the sacrificed 
sheep. 92 Veyne, however, identified the pinax with a signboard, carried in 
the sacrificial procession, on which the name of the tribe performing the 
sacrifice was written. 93 


87 IG II 2 1259, 1-2. 

88 For the Amyneion, see also IG II 2 1252 + 999 and 1253; Kearns 1989, 147; Kutsch 1913, 
12-16 and nos. 14 and 15; Ferguson 1944, 86-91- It has recently been convincingly shown 
that Dexion does not correspond to the heroized Sophokles, see Connolly 1998, 1-21. For the 
archaeological remains of the Amyneion, which had a small shrine with a cult table, a stoa for 
the worshippers to eat and sleep in and a supply of water by a well and presumably also by 
being connected to a water conduit to the south, see Korte 1893; Korte 1896; Judeich 1931, 289; 
Travlos 1971, 76-78. 

89 Korte 1896, 301-302, in analogy with Hegesandros quoted by Ath. 8.365d: “the contribution 
brought in to the symposia by the drinkers is called by the Argives /coc; (heap)” (transl. 
Gulick 1930). 

90 IS 151C; the beginning of line 2, where the recipients were named, is lost. For the 
restoration of the recipients as heroes, see above, p. 139, n. 53. 

91 On the treatment of hiera , see Jameson, Jordan & Kotansky 1993, 35-36. On the interpret¬ 
ation of the hiera as part of a theoxenia ritual, see above, p. 139- 

92 IS 151 C, commentary on line 7, pinax explained as a tray. 

93 Veyne 1983, 286, the pinax is thus a part of the actual sacrifice. This practice was more 
common in Roman sacrifices. 
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To sum up, the inscriptions discussed above give clear evidence that 
the animals sacrificed in these hero-cults were not destroyed but eaten by 
the worshippers (or perhaps sold), either in the sanctuary or elsewhere. The 
texts mention the division and handling of the meat, the histiatores (hosts), 
the perquisites for priest and priestesses (skins and portions of meat), the 
restrictions on where the meat might be eaten and the facilities for dining. 
In the cases in which a term is used for the sacrificial activity, it is thyein or 
thysia , but it should be noted that in some inscriptions no particular term is 
mentioned (this will be further discussed below in connection with the four, 
well-preserved, Attic sacrificial calendars). 

1.4.2. Circumstantial evidence for dining 

Other inscriptions in which sacrifices to heroes are mentioned are not as 
explicit as those discussed so far, but it can still be argued that the meat 
of the animal was available for consumption. Some of these inscriptions are 
very concise and give little information, apart from the name of the recipient, 
the kind of victim and sometimes the price. 

The context in which these sacrifices to heroes are found and, more 
specifically, the company in which the heroes occur, offer guidance on 
what kind of ritual was used. According to the epigraphical evidence, some 
sacrifices to heroes and to gods were performed on the same occasion, with 
no indications that there were any ritual distinctions. In the case of the 
sacrifices to gods, it is usually assumed that the consumption of the meat was 
so self-evident that it did not have to be mentioned. If no other information 
is provided, the sacrifice must have been of the regular thysia kind. Since the 
sacrifices to the heroes, taking place on the same occasion, are not marked 
as being in any way different from those to the gods, they, too, should be 
considered as being thysia sacrifices, followed by dining. 

This is clearly the case with the various heroes worshipped at Eleusis. 
IG I 3 5, for example, dating from about 500 BC, contains a resume of 
sacrifices performed when the initiates arrived at Eleusis. 94 The only verb 
for the ritual activity is 0[us]v (line 2). Hermes Enagonios and the Charites 
are given a goat, Poseidon a ram, and Artemis a goat. Telesidromos and 
Triptolemos probably received a ram. 95 To Plouton, Iakchos 96 and the two 
goddesses, there is sacrificed a xpiTToa Poapyoc;, i.e., a bovine, a pig and a 
sheep. This sacrifice of three animals was given jointly to the four recipients 
and there is no indication that different kinds of rituals were performed. 


94 IG I 3 5 = LS 4; cf. von Prott 1899, 241-266; Clinton 1979, 1-12; Clinton 1992, 83, n. 109. 

95 IG I 3 5, line 4, TpLttfroXepoi xpiov], 

96 On the restoration of [’Idx]/o<; in line 5, see Clinton 1988, 70-71 with n. 24. 
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In the First Fruit Decree from Eleusis (around 422 BC), IG I 3 78 (IS 5), 
lines 39-40, Triptolemos, Theos, Thea and Eubouleus receive a full-grown 
victim each. Here, too, only one verb, thyein, is used for the sacrificial activity 
(line 36). In another First Fruit Decree from the mid 4th century BC, IG II 2 140 
(LSS 13), Zeus, Demeter, Kore, Triptolemos, Theos, Thea and Eubouleus are 
given a hiereion each (lines 20-23). 

One of the fragments connected with the recodification of the Athenian 
state calendar by Nichomachos at the end of the 5th century lists sacrifices 
performed to both gods and heroes by the genos of the Eumolpidai at 
Eleusis. 97 The term for the sacrifice was probably thyein , EOpoXidiSou] TocOxa 
[Guouaiv] (lines 73-74). The first four recipients are gods, Themis, Zeus 
Herkeios and Demeter receiving sheep and Pherrephatte receiving a ram. 98 
Next come Eumolpos, Melichos the hero, Archegetes, Polyxenos, Threptos, 
Dioklos and Keleos, who all receive a sheep each, apart from Threptos, who 
is given a ram. 99 

In a similar fashion, the sacrifices to gods and heroes are mixed in the 
sacrificial calendars from Thorikos, Marathon and Erchia and of the genos 
of the Salaminioi, which will be discussed in detail further on. However, it 
can be pointed out also here that, in the sacrificial calendar of the genos 
of the Salaminioi, the gods and the heroes are mentioned as an entity. In 
two passages, it is stated that the Salaminioi are to sacrifice to the gods 
and the heroes, GOsv 5s xoic; Gsotc; xod xoic; ipwaiv. 100 The sacrifices are 
listed in chronological order, and there is no particular information on the 
rituals, either for those of the gods or for those of the heroes, apart from 
the fact that one of the hero-sacrifices was to be a holocaust, specified in 
connection with this particular sacrifice. 101 In the sacrificial calendar of the 
deme Marathon, the series of annual and biennial sacrifices are initiated with 


97 LSS 10 A, 60-74 = Oliver 1935, 19-32, no. 2; cf. Healey 1984. Oliver places the sacrifices at 
the Mysteries in Boedromion, while Healey (137) and Sokolowski assign them to the Eleusinia 
in Metageitnion. 

98 Pherrephatte must mean Kore, since she appears after Demeter (see Clinton 1992, 
63, n. 199). 

99 Melichos (line 66), was formerly read as Delichos; for the correction, see Graf 1974, 
139-144. Healey 1984, 139, suggests that Melichos was explicitly called heros to distinguish him 
from Zeus Meilichios. Melichos, Archegetes and Threptos have been considered as cult epithets 
for Eubouleus, Hippothoon or Eleusis/Eleusinos, and Triptolemos or Demophon, respectively 
(see Healey 1984, 139-140). Clinton 1992, 101, prefers to identify Threptos with Demophon 
rather than with Triptolemos. 

100 LSS 19, 19-20 and line 79, Bucoai ouei -uoi<; 0eoi<; xai tol<; rpcoai. In line 81, all the sacrifices 
are called thysiai. 

101 LSS 19, 84. See above, pp. 133-134. 
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the term tbyein. 102 For the individual sacrifices, no particular regulations are 
prescribed. 

A fragmentary decree from the deme of Kollytos also mentions joint 
sacrifices to both gods and heroes. 103 Finally, among the questions posed 
to the oracle of Zeus at Dodona and recorded on lead tablets are inquiries 
about which of the gods or the heroes one was to sacrifice ( tbyein ) and pray 
to in order to fare well. 104 

In the inscriptions discussed so far under the heading Circumstantial 
evidence for dining , there are no indications of the victims sacrificed to 
the heroes being treated in a particular fashion, apart from those few 
cases in which specific ritual instructions are given, for example, the 
holocausts recorded in the Erchia and Salaminioi calendars. The most 
plausible interpretation, therefore, must be that, when the sacrifices to heroes 
and to gods are mentioned together, they were of the same kind and ended 
with dining. 

The company in which the heroes were worshipped can thus help us 
to understand what kind of sacrifices were used. Another indicator concerns 
who performed the sacrifices and for what purpose. The war dead Agathoi 
worshipped on Thasos received a sacrifice that contained a blood ritual, since 
the term for the sacrifice is entemnein. Still, the whole ritual was aimed at 
compensating the families of the fallen for their loss and one essential part 
of the compensation must have been a banquet for those who attended the 
ceremony. 105 

Other heroes, documented in the epigraphical material as receiving 
sacrifices, were worshipped by small cult-associations meeting once a year 
to sacrifice. The orgeones of the hero Egretes mentioned above ( IG II 2 2499 
= LS 47) leased his hieron to a private person for ten years, on the condition 
that they would have access to it for their annual celebration in Boedromion. 
This sacrifice ended with a meal taking place in the sanctuaiy, which was 
equipped with a kitchen, couches and tables (see above, p. 144). Egretes 
has a very close parallel in Hypodektes, who is also known from only 
one inscription dating from the end of the 4th century BC. 100 This is also 


102 LS 20 B, 2, 23 and 39. 

103 LS 38, 6-7 and 10-13 = LG II 2 1195; late 4th century. The offerings seem to have been 
bloodless, popana and pelanos , but may also have included an animal victim, see above, p. 139- 

104 Pomtow 1883, nos. 1, 2, 8, 34 and 47; cf. SGDI 3208-3209. The dating of these tablets is 
difficult but seems mainly to be the 5th-4th centuries BC (see Parke 1967, 259-273). 

105 LSS 64; see above, pp. 135-136. 

106 LG II 2 2501. The mythology of Hypodektes is unknown, like that of Egretes. Kearns 1989, 
75 and 202, suggests two possible origins: Hypodektes may either have been originally an 
underworld god or he may have functioned as the original recipient of the hiera front Eleusis 
in Athens. 
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a lease, by which the orgeones of Hypodektes permanently let out his 
temenos, containing a hieron (line 4) and an oikia (line 11), to a private 
person for an unspecified use. The orgeones performed a sacrifice ( thysia ) 
to Hypodektes on the 14th of Boedromion, when the hieron was to be 
opened and garlanded at dawn and his statue oiled and unveiled (lines 6-9). 
Hypodektes is called theos in the inscription (line 20). 

Hypodektes and Egretes both had substantial cult-places, where the 
orgeones gathered once a year to perform the sacrifices. In the case of Egretes 
they must have dined in the sanctuaiy, since equipment for this activity was 
available there. The orgeones of Hypodektes probably did the same, since 
his cult-place contained an oikia , where the worshippers could have been 
housed. Thus, classification of Hypodektes as a god and Egretes as a hero has 
no relation to the kind of sacrifices performed. Why, then, are they labelled 
differently? Ferguson suggested that theos was a honorific appellation given 
to Hypodektes. 107 It is possible that the orgeones could decide by themselves 
what to call the focus of their cult. Perhaps the orgeones of Hypodektes were 
a more prominent group than those of Egretes and therefore they labelled 
Hypodektes a god. A sign of his importance was the fact that he had a statue, 
which was oiled and unveiled as a part of the ritual. Even if Egretes had had 
a statue, it was not considered important enough to be mentioned in the 
inscription. 108 

Other cases of cult-associations are the orgeones of Amynos, Asklepios 
and Dexion, already commented upon previously, and the thiasotai of 
Tynabos, who, in a honoraiy decree, venerate members of the group, 
because they have taken care of the thysiai and other matters. 109 Ferguson, 
in his study of the Attic orgeones, emphasized that the major feature of the 
cult practised by these associations was the sacrifice and the meal which 


107 Ferguson 1944, 82; cf. the Heros Iatros at Athens, who is called theos in an inventory, 
IG II 2 839, 20, 33 and 45-46, dated to 221/0 BC. 

108 Cult-statues of heroes seem to have been quite rare and mainly found in the cults of major, 
well-known heroes, often having substantial precincts: Amphiaraos at Oropos, statue base in the 
temple, Petrakos 1968, 99; Amphieraos at Rhamnous, mentioned in IG II 2 1322, 13, stele to be 
placed Ttapa tov 0eov; Heros Archegetes at Rhamnous, Pouilloux 1954a, no. 26, dp/EYE TE:i hi poi 
djyjaXpa (cf. Petrakos 1991, 41-42, no. 15, an additional part to the same base); Heros Ptoios at 
Akraiphiai, inscribed statue base, Perdrizet 1898, 243-245; Helen at Therapne, Hdt 6.6l; Lykos, 
Ar. Av. 819-821. 

109 IG II 2 1262, 6-7, dating from 301/0 BC. For the new reading 01 Tuvdpou (line 17), see Tracy 
1995, 145-146; Mikalson 1998, 147 with n. 28. Kearns 1989, 201, proposes that Tynaros (as his 
name was read previously) may have been a foreign god rather than a hero, judging from the 
find-place of the inscription, Piraeus, and the foreign name. Tracy (ibid) suggests an Egyptian 
origin, while Mikalson (ibid) is in favour of the cult stemming from Cyprus. 
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followed. There is no sign of what he calls chthonian rituals and sacrifices, 
and he finds that a holocaust was unthinkable and unheard of. 110 

1.4.3. Unspecified cases 

It remains to consider the inscriptions, in which the sacrifices to heroes are 
simply mentioned without any additional information or in no particular 
context. Among these are included many of the sacrifices to heroes found 
in the well-preserved, sacrificial calendars from Thorikos, Marathon, Erchia 
and of the Salaminioi. These will be treated further below. 

In IG I 3 255, a list of rituals, including sacrifices and the shares given to 
priests, dating to c. 430 BC, the heroes Glaukos and Xouthos each receive 
a lamb. 111 To Erechtheus, a ram and also a bull were sacrificed. 112 Two 
anonymous heroes, defined as the Heroes in the field, were each given a 
full-grown victim (Ye/eon). 113 We can only speculate on how these sacrifices 
were performed, but since no particular ritual actions are indicated, there is 
no reason to assume that they were not of a thysia kind. 

A more doubtful case of a sacrifice to a hero is found in a law of the 
Delphic Amphictyony, dating from 380/79 BC. 114 The relevant line in the 
new edition by Rougemont reads svsotw [t]o0 (3oo<; xipa to0 rpoicx;, sxcrcov 
aTorcfjpsc; ALyivatoi. Rougemont suggests the following translation: “... were 
is found®. Cost of the bull of the hero®. 100 Aiginetan stateres”. He finds 
the line unclear and the expression to0 [3ocx; toO rpoxx; completely obscure. 
Two explanations are suggested, either “the hero bull”, i.e., an extremely 
fine bull, or the hero should be taken as a complement to the bull, which 
could perhaps mean that the bull was sacrificed to the hero, but it is far from 
certain. 115 

1.5. Four Athenian sacrificial calendars: A comparison 

The Athenian sacrificial calendars offer a wealth of information concerning 
Greek sacrifices, both to heroes and to gods. The four best-preserved 


110 Ferguson 1944, 123-129. 

111 LS 11 A, 11-12 = IG I 3 255 A, 13-14. 

112 IG II 2 1357 a, 5, ’EpE/0Ei oipvEcoc;; late 5th century. IS 31, 7-8 = IG II 2 1146, 0uev S]e xaupov 

xod t -; after 350 BC. 

113 LS 2C, 6-10 = IG I 3 246D, 34-37, hi poiv Ep tieSIoi: teAeov texaxEpIoi- ]; c. 470-450. 

Cf. LS 1 A, 12 = IG I 3 234a, 12, [/akpoivEi: Ep tt[-]; c. 480-460. 

114 Rougemont 1977, no. 10, line 32. The re-edition of the text by Rougemont replaces 
IG II 2 1126. 

115 Rougemont 1977, 113-114; the first interpretation is comparable with 6 (3o0c; f)YEpd)v (Xen. 
Hell. 6.4.29). 
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calendars, those of the demes Thorikos, Erchia and Marathon, and that of 
the genos of the Salaminioi, all of which have been partly commented upon 
above, will be more fully discussed together in this section (for the texts, see 
the Appendix, pp. 343-355). 116 In these calendars, a substantial number of 
heroes are mentioned and a closer study of these inscriptions can provide 
a context for the sacrifices to heroes, both concerning the relation between 
various kinds of heroes and between heroes and gods. 

Of the other known calendars from Attica, which are more fragmentaiy, 
LSS 10 A and IG II 2 1357 have been discussed previously. The fragmentaiy 
calendars of the demes Eleusis and Teithras do not mention any sacrifices to 
heroes. 117 It is clear from the better-preserved calendars that heroes generally 
received fewer sacrifices than the gods and the lack of heroes in the Eleusis 
and Teithras calendars is probably best explained by the coincidence of 
preservation. 

The four calendars in question here are spread in time over a period of 
almost a hundred years. The Thorikos calendar is dated to about 430, 118 the 
Marathon calendar to c. 400-350, 119 the Erchia calendar to c. 375-350, 120 
and the calendar of the genos of the Salaminioi to 363/2 BC. 121 

The fastidious character of the calendars is obvious and it is interesting 
to see which kind of information is included and how it is arranged. In 
all the calendars, the sacrifices are arranged by month, but only the Erchia 


116 Three of the calendars (Thorikos, Marathon and Erchia) have recently been discussed by 
Annie Verbanck-Pierard (1998), whose approach is similar to mine. 

117 Eleusis: IG II 2 1363, re-edited by Dow & Healey 1965. Teithras: Pollitt 1961 = LSS 132. For 
an overview of the Athenian sacrificial calendars, see Dow 1968; for the religion of the Attic 
demes, see Mikalson 1977; Whitehead 1986a, 176-222; Verbanck-Pierard 1998. 

118 Daux 1983, 152-154 = Daux 1984, 148 = SEG 33, 1983, 147; Parker 1987, 144-147; Rosivach 
1994, 22-29; cf. Whitehead 1986a, 194-199. Daux dates the text to about 385 to 370, but 
Lewis 1985, 108, Parker 1987, 138 with n. 11, and Jameson 1988, 115, n. 7, all favour a date 
about 440/430 or 430/420 based on the letter-forms. The beginning of the calendar is partly 
damaged. 

119 LS 20 B = IG II 2 1358 B; Rosivach 1994, 29-36; cf. Whitehead 1986a, 190-194. The 
inscription originally covered sacrifices of the organization of the Marathonian Tetrapolis, which 
was made up of the demes Marathon, Probalinthos, Oinoe and Trikorynthos. Only the deme 
Marathon is of concern here: the rest are too damaged and also contain no sacrifices to heroes. 
In the Marathon calendar, a part of the first quarter of the Attic year is missing. 

120 LS 18; Daux 1963a, 603-634; Jameson 1965, 154-172; Dow 1965, 180-213; Rosivach 1994, 
14-21; cf. Whitehead 1986a, 199-204. The calendar is complete, apart from four sacrifices 
missing at the end. On the interpretation of the title of the calendar, Demarchia he mezon 
(Greater Demarchia), see Daux 1963a; Dow 1965, 188-213; Dow 1968, 182-183; Mikalson 1977, 
427-428; Whitehead 19866, 57-64; Jameson 1988, 115, n. 4; Rosivach 1994, 20-21. The deme 
Erchia was located south of modern Spata, south-east of Athens (see Vanderpool 1965, 21-24). 

121 LSS 19; Ferguson 1938, 1-74; Lambert S. 1997, 85-106 (partly correcting Ferguson); Rosivach 
1994, 40-45; cf. Parker 1996, 306-316. The text is completely preserved. 



152 


Evidence for sacrifices in hero-cults down to 300 BC 


calendar specifies the dates properly. 122 The name of the recipient and the 
kind of victim are listed in each case. Prices for the victims are given in the 
Marathon, Erchia and Salaminioi calendars and for two of the sacrifices in the 
Thorikos calendar, both being to heroes. 123 Modern studies have emphasized 
that one of the prime reasons for inscribing the sacrificial calendars was to 
regulate the financial responsibilities, rather than to give instructions to the 
worshippers. 124 As Jameson comments, “The ritual information is precious, 
but it is incidental, even casual”. 125 

Still, the calendars offer a great amount of information on sacrificial 
practices. If their prime purpose was to deal with financial matters, it seems 
plausible to argue that only such ritual indications were given as deviated 
from the regular procedures, understood by everyone. What was regular 
practice did not have to be specified, in contrast to any particular ritual 
behaviour. For example, the Erchia calendar mentions only the prerogatives 
of the priestesses, but not those of the priests. Dow has argued that the 
priestesses were mentioned in order to make sure they received their share 
and that, in those cases in which no specification is made, the recipient of 
the hide of the animal is likely to have been the priest. 126 

1.5.1. Heroes versus gods 

The first observation to be made is that there is no indication of the separation 
of the sacrifices to the heroes from the sacrifices to the gods. The sacrifices 
are listed in chronological order, no matter whether the recipient is a hero or 
a god. However, as regarded the actual number of sacrifices, the heroes 


122 In the Erchia calendar (LS 18), one sacrifice lacks an indication of date, col. II, lines 37-39, a 
sheep given to Hera at the end of Gamelion. Indications of dates in the other calendars: Thorikos 
(Daux 1983, 153): the 16th of Pyanopsion (line 26), a teleon to Zeus Kataibates, and the 12th of 
Anthesterion (line 33), a kid to Dionysos. Marathon (LS 20 B): the 10th of Elaphebolion (line 17), 
a goat to Ge. Salaminioi (LSS 19): the 18th of Mounychion (line 87), a pig to Eurysakes; the 7th of 
Metageitnion (line 88), a pig to Apollon Patroos, and the 6th of Pyanopsion (line 91), a pig to 
Theseus. 

12:5 Daux 1983, 153-154, lines 28-30, a cow to Thorikos costing between 40 and 50 drachmas, 
and lines 54-56, a cow to Kephalos costing between 40 and 50 drachmas. The interpretation 
by Daux 1983, 156 and 169, of the two superimposed A between oi and v at the beginning 
of line 57 as “a sheep costing between 10 and 20 drachmas”, has been questioned by Parker 
1987, 147, and van Straten 1995, 177, n. 59, on the grounds that the price is too high for such a 
victim. 

124 Jameson 1965, 155-156; Dow 1968, 180-186; Whitehead 1986«, 176-204. This is particu¬ 
larly obvious in the Erchia calendar, in which the sacrifices are listed in five parallel columns, 
each column adding up to more or less the same amount of expenses. The sacrifices in one 
column were probably paid for by one individual. To find out which rituals took place on a 
certain day, it was necessary to consult all five columns. 

125 Jameson 1965, 156. 

126 Dow 1965, 207. 
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generally received less attention than the gods. They were given fewer 
sacrifices or, in total, less money was spent on them, as can be seen from 
the table below. 


Table 24 

Number of sacrifices to heroes and gods and the amount of money spent in the 
sacrificial calendars of Thorikos, Marathon, Erchia and the genos of the Salaminioi. 


Calendar 

Sacrifices 
to heroes 

Cost in drs 

Sacrifices 
to gods 

Cost in drs 

Thorikos 

23 

(80-100) drs 

31 

- 

, CD 

22 

354 drs 

17 

314 drs 

Marathon 



(2) 

23 

366 drs 

23 

366 drs 

Erchia 

11 

99 drs 

45 

422 drs 

Salaminioi 

12 

166.5 drs 

10 

262.5 drs 

Total 

68 or 69 




incl. Thorikos 

— 

103 or 109 

— 

Total 

excl. Thorikos 

45 or 46 

619.5 drs or 631.5 drs 

72 or 78 

998.5 drs or 1050.5 drs 


Since prices are given only for two sacrifices in the Thorikos calendar, these have been excluded in the 
summaries of the costs. For the calculation of the various items, see the discussion on the individual 
calendars, below. The numbers (1) and (2) for the Marathon calendar relate to the alternative years, 
including biennial sacrifices (see further explanation under the Marathon calendar, p. 159). 


If the number of sacrifices in all the four calendars are added, it is clear 
that the heroes received a little less than 40 % of all the sacrifices that were 
performed. If the amounts of money spent are compared (which excludes 
the Thorikos calendar), the percentage is more or less the same: the cost 
of the sacrifices to the heroes was c. 38% of the budget. This distribution 
illustrates that, even though the gods are likely to have been considered as 
being the more prominent and powerful, the heroes occupied an important 
position as recipients of sacrifices. The importance of the heroes is further 
underlined, if the average costs of a sacrifice to a hero and a sacrifice to a 
god are estimated (excluding Thorikos). The average amount spent on the 
hero was 14 drachmas, just the same as the average for a sacrifice to a god. 
Even though heroes often received fewer sacrifices in absolute numbers, 
each sacrifice was of no less value than the sacrifices to the gods. If each 
calendar is studied on its own, the proportions vary for the numbers and costs 
of sacrifices, to the heroes and to the gods, a fact which will be commented 
on below. 

The calendars provide us with a context which makes it possible to 
discern how the sacrifices to heroes functioned in a larger framework. 
Therefore, the four calendars offer us different kinds of opportunities to 
evaluate the assumption that hero-sacrifices meant destruction of the animal 
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victim and that no meat was eaten. If the meat from the animals sacrificed 
to heroes was considered unfit for consumption, this would mean that 
more than a third of the animals slaughtered could not be eaten. Such an 
interpretation seems unlikely for several reasons. 

First of all, animal sacrifice, and especially the dining which followed, 
fulfilled an important role in ancient Greek society as a means of strengthen¬ 
ing the social ties between the citizens and also as a means of indicating who 
did belong and who did not. Whitehead, in his study of the Attic demes, has 
shown that there were three categories of deme sacrifices, depending on who 
could have a share in the hiera: (1) hiera which could be shared by outsiders, 
(2) hiera which could not be shared by outsiders, and (3) hiera in which 
others besides the demesmen were regularly included. 127 The interpretation 
that more than a third of the sacrifices performed in the deme were not 
followed by dining fits badly into that picture. 128 

Secondly, if all the victims sacrificed to heroes were destroyed, a third of 
the money spent would literally have gone up completely in smoke, without 
making any meat available for the worshippers. Such a waste of meat seems 
highly implausible, considering the scarcity of meat in antiquity and the fact 
that, as far as we can tell, virtually all the meat eaten seems to have come 
from animals killed at sacrifices. 129 

Thirdly, in the discussion above on which kinds of sacrifices can be 
reconstructed from the epigraphical material, it was argued that only a 
very small number of sacrifices could be interpreted as involving the total 
destruction of the animal victim. These sacrifices were explicitly marked 
as holocausts. If we were to assume that also other, unspecified sacrifices 
to heroes meant a total destruction, why were not these, too, marked as 
being holocausts? What would be the difference between these two kinds 
of destruction sacrifices, i.e., between those marked as holocausts and those 
not marked, but only implicitly understood as holocausts? It seems more 
plausible to argue that, when a sacrifice differed from a regular thysia, 
that difference was marked in some way. If there is no indication of any 


127 Whitehead 1986a, 205-206; Rosivach 1994, 11-12; Sourvinou-Inwood 1990, 313-316. See 
further Parker 1987 on the importance of local sacrifices and festivals for the solidarity of the 
demes. 

128 I see no reason to follow Rosivach (1994, 15), who excludes all piglets from the victims that 
were eaten, since they were commonly used as purificatory victims and would, in any event, 
not supply much meat, at least not on these occasions. For the dining on piglets, see Jameson 
1988, 98. 

129 Rosivach 1994, 84-88; Stengel 1920, 105-106; Berthiaume 1982, 62-69 and 79-80; Isenberg 
1975. 
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particulars, there is no reason to assume a difference from a regular thysia 
sacrifice. 130 

The third point is further illustrated by the similar treatment of heroes 
and gods with regard to the use of ritual specifications for the various 
sacrifices. These specifications provide additional information regarding 
what was to be done with the animal or if any other kind of ritual action was 
to be performed. Most sacrifices listed in the four calendars have no such 
specifications. 131 In the Marathonian calendar, there are none at all, which 
seems to indicate that all the animal sacrifices were performed in the same 
manner, i.e., thysia with dining. In the Salaminioi calendar, one sacrifice is 
specified and in the Thorikos calendar there are six specifications. The Erchia 
calendar stands out clearly with 46 ritual specifications. Some sacrifices in 
the Erchia calendar are specified in more than one way. For example, a 
holocaust may also be nephalios (wineless) or the meat from a sacrifice can 
be stipulated as to be given to a certain group of people, who also had to 
consume it within the sanctuary. The ritual specifications are summarized in 
Table 25. 

It is clear from the table that the ritual specifications are fairly evenly 
distributed among the sacrifices to the heroes and the gods, respectively. 
The predominance of ritual specifications for the sacrifices to the gods must 
be related to the fact that more sacrifices were performed to the gods than 
to the heroes (cf. Table 24). 

In the Salaminioi calendar, the holocaust to the hero Ioleos is the only 
ritual specification given. In the Thorikos calendar, there is one holocaust 
for a god and five specifications that the meat is to be sold: one sacrifice 
concerning a hero and the rest concerning gods. The impression one gets 
from these two calendars is that it was of great interest to indicate clearly 
those few occasions when the meat would not be available for consumption 
by the worshippers. If the animal was burnt whole or the meat sold, there 
would be no dining. It is important to note that these sacrifices were 
performed both to heroes and to gods. 

In the Erchia calendar, the giving of ritual instructions must clearly have 
been of the utmost importance, considering the frequency of these additions. 
Both the cult of the heroes and that of the gods were regulated in this manner. 

The large number of specifications in the Erchia calendar should be 
compared with the fact that this calendar has no particular term for the 
sacrificial activity at the beginning: the listing of the sacrifices in the five 


130 Cf. Verbanck-Pierard 1998, 115-119. 

131 Information on where the sacrifice was to be performed or at which festival has not been 
taken into consideration here. 
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Table 23 

Occurrence of ritual specifications in the sacrificial calen¬ 
dars of Thorikos, Erchia and the genos of the Salaminioi. 



Thorikos 

Erchia 

Salaminioi ,1 

Action 

Heroes 

Gods 

Heroes 

Gods 

Heroes 

Gods 

Holocaust 

- 

1 

3 

1 

1 

- 

Ou phora 

- 

- 

7 

15 

- 

- 

Distribution of meat 

- 

- 

1 

4 

- 

- 

Meat to be sold 

1 

4 

- 

- 

- 

- 

Skin to be tom 

- 

- 

- 

2 

- 

- 

Skin to priestess 

- 

- 

3 

2 

- 

- 

Nephalios 

- 

- 

4 

4 

- 

- 

Total 

1 

5 

18 

28 

1 

0 


The division of the ritual specifications. The listing follows the order of the table above. References 
to the inscriptions: Thorikos - Daux 1983, 152-154; Erchia - LS 18; for the three cases of ou phora 
added later, see Daux 1963^, 628; Salaminioi - LSS 19- See also the Appendix, pp. 343-355. 
Holocaust: Thorikos 15 (Zeus); Erchia col. II, 18-19 (Basile); Erchia col. IV, 22-23 (Epops); Erchia 
col. V, 13-14 (Epops); Erchia col. Ill, 23-24 (Zeus Epopetes); Salaminioi 85 (Ioleos). 

Ou phora-. Erchia col. I, 21 (Heroines at Pylon); Erchia col. I, 51 (Semele); Erchia col. II, 44 (Herakleidai), 
added later; Erchia col. II, 59 (Aglauros), added later; Erchia col. Ill, 53 (Leukaspis); Erchia col. IV, 55 
(Menedeios); Erchia col. V, 6-7 (Heroines at Schoinos); Erchia col. I, 5 (Apollon); Erchia col. I, 10— 
11 (Hera Thelchinia); Erchia col. Ill, 6-7 (Kourotrophos); Erchia col. Ill, 10 (Artemis); Erchia col. Ill, 
17-18 (Zeus Polieus); Erchia col. Ill, 64 (Zeus Polieus); Erchia col. IV, 6-7 (Kourotrophos); Erchia 
col. IV, 10-11 (Artemis); Erchia col. IV, 38 (Dionysos); Erchia col. IV, 46 (Tritopatreis); Erchia col. V, 
21-22 (Ge); Erchia col. V, 26-27 (Zeus); Erchia col. V, 30 (Zeus Horios); Erchia col. V, 38 (Apollon 
Lykeios), added later; Erchia col. V, 63-64 (Zeus Epakrios). 

Distribution of meat: Erchia col. I 48-50 (Semele); Erchia col. II, 49-50 (Apollon Pythios); Erchia 
col. Ill, 36-37 (Apollon Apotropaios); Erchia col. IV, 37-38 (Dionysos); Erchia col. V, 36-37 (Apol¬ 
lon Lykeios). 

Meat to be sold: Thorikos 27 (Neanias); Thorikos 11-12 (Zeus Kataibates); Thorikos 23 (Athena); 

Thorikos 26 (Zeus Kataibates); Thorikos 35 (Zeus Milichios). 

Skin to be torn: Erchia col. Ill, 11-12 (Artemis); Erchia col. IV, 11-12 (Artemis). 

Skin to priestess: Erchia col. I, 21-22 (Heroines at Pylon); Erchia col. I, 51-52 (Semele); Erchia col. V, 
7-8 (Heroines at Schoinos); Erchia col. II, 38-39 (Hera); Erchia col. IV, 39-40 (Dionysos). 
Nephalios. Erchia col. II, 19-20 (Basile); Erchia col. Ill, 52 (Leukaspis); Erchia col. IV, 23 (Epops); 
Erchia col. V, 14-15 (Epops); Erchia col. I, 41-43 (Zeus Milichios); Erchia col. Ill, 24-25 (Zeus 
Epopetes); Erchia col. IV, 45-46 (Tritopatreis); Erchia col. V, 63 (Zeus Epakrios). 


columns begins immediately below the heading Demarchia he mezon. 
Apparently there was no need for a term, such as thyein or tbysia, which 
summarized all the sacrificial activity. In the introduction to the listing of the 
sacrifices in the Salaminioi calendar, all the subsequent activity is summarized 
as tot ispa Guwai aid toIc; 6sot<; xai tol<; fpoiai. 132 In the Marathon calendar, 


132 LSS 19, 79- Also in lines 19-20, all the sacrifices are referred to: 0uev Se xoi<; 0eoi<; xai tolc; 
ripcoai. 
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the series of annual sacrifices are initiated with [6 Moc]pa0covlcov 0uel (line B 2) 
and the second group of biennial sacrifices with t&5s to Exspov stoc; 0ustcu 
(line B 39). 133 For the Thorikos calendar, the beginning is lost, but there may 
have been a comprehensive sacrificial term in the part which is now missing. 

Most of the ritual specifications in the Erchia calendar are concerned 
with the meat: four holocausts, 22 regulations that no meat was to be taken 
away and five stipulations on who was to receive the meat. In Erchia, just 
as in Marathon and among the Salaminioi, it seems to have been important 
to clarify, not only when there was no meat available for consumption, but 
also, whether there were any restrictions on what could be done with the 
available meat. 

Moreover, the specifications in the Erchia calendar are used in the same 
manner both for heroes and for gods. For example, the four holocausts, 
three to heroes and one to a god, are all to be wineless ( nephalia ). The 
distribution of the meat is prescribed after one sacrifice to a heroine and 
following four sacrifices to gods. In the case of the heroine Semele, the meat 
was given to the women and was to be eaten in the sanctuaiy. This sacrifice 
was performed on the same day and at the same altar (bomos) as the sacrifice 
to Dionysos, in which the meat also was given to the women and consumed 
in the sanctuaiy. Furthermore, in both cases, the priestesses received the 
hide of the goats sacrificed. The only specification stipulated in the Erchia 
calendar that occurs only for gods and not for heroes is the tearing of the 
skins of the goats sacrificed to Artemis. 

In all, although the main purpose of the calendars was to regulate 
economical matters, the fact remains that the main cost at a sacrifice must 
have been the animal victims. Admittedly, many possible ritual actions are 
not commented upon in these texts. This is clear if a comparison is made 
with the more detailed documents such as the mid-4th-century inscription 
from Kos or the new sacred law from Selinous. Still, what the calendars do 
say about ritual, and this applies both to the Attic examples as well as to 
other inscriptions, is principally concerned with meat: the amount available, 
its division, any particulars surrounding its consumption. And since the 
treatment of meat and the dining on meat must be viewed as a main feature 
of Greek religion, these documents can definitely be considered as having a 
bearing on the rituals practised, especially when it comes to evaluating the 
traditional notion of the main ritual in hero-cults being a sacrifice at which 
the animal was destroyed. 


133 LS 20 B; cf. also line 23, t&Se 6 Srjpapxoc; 6 MapaBcovlcov 6uei. 
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1.5.2. Thorikos 

If we continue to look at each calendar separately, it is possible to discern 
some regional distinctions concerning the cult of the heroes. The earliest 
calendar is that from Thorikos. 134 

In the Thorikos calendar, c. 40% of the animals sacrificed were to 
heroes. Prices are given only for one category of victims, namely cattle, 
which were to cost between 40 and 50 drachmas. However, we are well 
informed of the prices for the other categories of animals from the other 
calendars and it is safe to assume that the cows or oxen were the most 
expensive animals sacrificed at Thorikos. Only heroes received these costly 
animals in this deme. One was sacrificed to the hero Thorikos (lines 28-30), 
the eponymous hero of the deme, while the other was offered to Kephalos 
(lines 54-56), a hero who was intimately connected with the deme Thorikos 


Table 26 

The Thorikos calendar. Type and number of anim¬ 
als and expenses for sacrifices to heroes and gods. 


Animal 

Heroes 

Cost in drs 

Gods 

Cost in drs 

Sheep 

9 

- 

5 

- 

Teleon 

5 

- 

9 

- 

Lamb 

- 

- 

4 

- 

Pregnant ewe 

- 

- 

2 

- 

Goat 

- 

- 

3 

- 

Kid 

- 

- 

3 

- 

Cow or ox 

2 

40-50 drs 

- 

- 

Piglet 

1 

- 

5 

- 

Trapeza 

6 

- 

- 

- 

Total 

23 

80-100 drs 

31 

- 


Trapezai have been included, even though that kind of sacrifice did not 
include a particular victim. 


134 The text follows Daux 1983, 152-154, apart from the following restorations: line 27, Neavlou 
teXeov, Iluavo([xou;, Ttlpaxov] (see Parker 1987, 146); line 36, 'HpaxXElSIcxu; teXeov] (see Parker 
1984, 59). Excluded restorations: line 56, unidentified god or hero, perhaps Poseidon (see Daux 
1983, 154), Prokris (see Parker 1987, 147) or Pandrosos or Pandora (Scullion 1998, 121); the 
addition to the left-hand side, at level of line 31, -ovi teXeov nuotvotfilou;; lines 12 and 52, two 
unidentified oath-victims. For the interpretation of teleon as a full-grown sheep, see above, 
p. 138, n. 40. For the text, see also the Appendix, pp. 343-345. 
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in myth. 135 The importance of these two heroes is further indicated by the 
fact that both of them also received a sheep each on another occasion during 
the year (lines 16-18). 

Though the total number of sacrifices to heroes was less than that to 
the gods, it is interesting to note that the heroes mainly received substantial 
victims. Apart from the two cows or oxen, the heroes were given 14 grown 
sheep, just as many as the gods. The latter, however, also received two 
pregnant ewes and three goats. The remaining sacrifices to the gods were 
mainly made with what must have been relatively cheap animals: lambs, kids 
and piglets. The heroes seem either to have been considered so important 
that they were given substantial animals like cows or oxen and sheep or 
of relatively minor importance, and therefore received only a piglet or a 
trapeza , which, in all probability, did not include a particular animal victim 
(see above, p. 138). Trapezai were given only to heroines, and five of these 
heroines received their trapeza in connection with a male hero being given 
an animal victim: cow or ox, sheep or piglet. Some of these heroines did 
not even have their own names but were simply designated after their male 
companion as the Heroines of (the hero) Thorikos (line 30) or the Heroines 
of Hyperpedios (lines 48-49). 136 

1.5.3- Marathon 

The calendar from Marathon is, in many ways, similar to that from Thorikos, 
concerning both the number and the type of sacrifices and their division 
between heroes and gods. 137 

The sacrifices in the Marathon calendar are divided into three sec¬ 
tions in the inscription. First are listed sacrifices performed every year 
(lines B 2-33), followed by two groups of sacrifices performed in alternate 
years (lines B 34-38 and B 39-53 respectively). In Table 27, boxes with two 
numbers for the animals or two kinds of prices show the differences between 
the alternate years. Boxes with only one number or price indicate that there 
was no difference between the two years. The number and kind of sacrifices 
given to the heroes and the gods, respectively, therefore depend on which 
year is being discussed. What can be noted regarding this division is that the 


135 See Kearns 1989, 177. 

136 On the particular role of heroines in the Attic sacrificial calendar, see Larson 1995, 26-34, 
who argues that heroines were often given less and received less attention than their male 
counterparts. 

137 The text follows LS 20 B, apart from line 20, where -ve/oc; is preferred (see Kearns 
1989, 188). Line 10, spylia 40 drs, is not known from anywhere else and has been excluded. 
Line 32, the sheep given to the Tritopatores (no price given) has been counted as costing 12 drs. 
On the two kinds of sheep, ewes and wethers, see van Straten 1995, 181-184. For the text, see 
also the Appendix, pp. 345-346. 
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Table 27 

The Marathon calendar. Type and number of anim¬ 
als and expenses for sacrifices to heroes and gods. 


Animal 

Heroes 

Cost in drs 

Gods 

Cost in drs 

(1) 



6 

66 drs 

Sheep, ewe, 11 drs . , 

(2) 

6 

66 drs 

4 

44 drs 

(1) 



1 

12 drs 

Sheep, wether, 12 drs 

(2) 

8 

96 drs 

2 

24 drs 

Pregnant ewe, 16 drs 

- 

- 

1 

16 drs 

(1) 



1 

12 drs 

Ram, 12 drs 





(2) 

1 

12 drs 

2 

24 drs 

Goat, 15 drs 

- 

- 

1 

15 drs 

(1) 



1 

90 drs 

Cow or ox, 90 drs , , 

2 

180 drs 



(2) 



1 

90 drs 

Pregnant cow, 90 drs 

- 

- 

1 

90 drs 

(1) 



4 

12 drs 

Piglet, 3 drs 

3 

9 drs 

7 

21 drs 

(1) 





Pregnant pig, 20 drs 



2 

40 drs 

, (1) 



1 

1 dr 

Trapeza , 1 dr 

3 

3 drs 

2 

2 drs 

Total Q) 

22 

354 drs 

17 

314 drs 

TOUl (2) 

23 

366 drs 

23 

366 drs 


Trapezai have been included, even though that kind of sacrifice did not include a 
particular victim. The numbers (1) and (2) refer to the differences between sacrifices 
performed in alternate years (see the explanation p. 159). 


biennial sacrifices deal almost exclusively with the gods. The sacrifices to the 
heroes are all found among those performed every year, with the exception 
of the sacrifice of a ram to Galios every two years (line B 51). 

For the first of the two years, the heroes receive more than the gods, 
both in actual numbers of victims and in the amount of money spent. 138 In 
the second year, the sacrifices to the heroes and those to the gods are more 


138 The recipient of two sacrifices among the annual ones cannot be identified. Line B 5 ends 

with Ttpo p[u]aT[r)]pttcov -] and line B6 reads “one cow/ox 90 drs, one sheep 12 drs. To 

Kourotrophos ...". The cow or ox and sheep are likely to have been sacrificed to Demeter, since 
the Mysteries are concerned and Demeter is linked with Kourotrophos also in lines B 43-46. 
The recipient of the cow or ox (90 drs) and the sheep (12 drs) in line B8 was probably a hero, 
since the next sacrifice was to a heroine. Furthermore, the victim and the price of the sacrifice 
to Kourotrophos (line B6, see above) and Zeus Hypatos (line B 13) have not been preserved. 
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alike. The heroes receive 14 sheep and the gods six, but the gods are also 
given a pregnant ewe, a ram and a goat: victims within the same price range 
or somewhat more expensive. The cows or oxen are distributed with two for 
the heroes and two for the gods; however, one of the latter was specified as a 
pregnant cow. The piglets are more unevenly spread. The heroes were given 
three and the gods seven. To the gods were also sacrificed two pregnant 
pigs, victims that were of a more expensive kind. Even when the number 
of victims sacrificed was evenly divided between heroes and gods, the latter 
were given more unusual kinds of animals, such as pregnant females or an 
uncastrated male. 

In some cases, a hero or a god received more than one victim on the 
same occasion, making the total cost of the offering exceed 100 drachmas. 
The hero Neanias was given a cow or ox, a sheep and a piglet, a trittoa 
boarchos, of a total cost of 105 drachmas (line B21), and the Hero -nechos, 
received a cow or ox and a sheep, together costing 102 drachmas (line B 20). 
The only, more expensive group of offerings given to a single deity found 
in the Marathon calendar is that to Athena Hellotis (lines B 35-36). To her 
were sacrificed a cow or an ox, three sheep and a piglet, which altogether 
cost 126 drachmas. However, this expensive sacrifice to Athena Hellotis took 
place only every second year: in the intermediate year, Athena Hellotis was 
given only a sheep costing 11 drs (line B4l). The sacrifices to Neanias and 
-nechos, on the other hand, were performed every year. This comparison 
illustrates clearly the prominence of these heroes in this deme. 

As in the Thorikos calendar, also minor heroes receiving cheap offerings 
are found at Marathon. For example, an unnamed Hero and his Heroine 
were given a piglet each, as well as a joint trapeza (lines B 3-4). The pairing 
up of a male hero and female heroine is common in many cases, apart from 
the one just mentioned. Both the important heroes, Neanias and -nechos, are 
each accompanied by an anonymous heroine, who receives a female sheep 
as sacrifice (lines B20 and 22). The Hero at -rasileia is given a sheep and 
a trapeza, and his anonymous heroine a sheep (lines B 23-24). The same 
offerings were made to the Hero at Hellotion and his heroine, also unnamed 
(lines B 25-26). 

1.5.4. Erchia 

The Erchia calendar shows many differences, compared with the Thorikos 
and Marathon calendars. 139 In these two calendars, the sacrifices were listed 


139 The text follows Daux 1963 a, 606-610 = LS 18 = SEG 21, 1965, 541. The restorations 
proposed for the missing endings of columns III and V are not included (see Jameson 1965, 
156-157, and Dow 1965, 187). On the two kinds of sheep, ewes and wethers, see van Straten 
1995, 181-184. For the text, see also the Appendix, pp. 347-351. 



162 


Evidence for sacrifices in hero-cults down to 300 BC 


Table 28 

The Erchia calendar. Type and number of anim¬ 
als and expenses for sacrifices to heroes and gods. 


Animal 

Heroes 

Cost in drs 

Gods 

Cost in drs 

Sheep, ewe, 10 drs 

4 

40 drs 

6 

60 drs 

Sheep, wether, 12 drs 

3 

36 drs 

17 

204 drs 

Rant, 10 drs 

- 

- 

1 

10 drs 

Lamb, 7 drs 

1 

7 drs 

3 

21 drs 

Goat, female, 10 drs 

1 

10 drs 

5 

50 drs 

Goat, male, 12 drs 

- 

- 

4 

48 drs 

Kid, 5 drs 

- 

- 

1 

5 drs 

Piglet, 3 drs 

2 

6 drs 

8 

24 drs 

Total 

11 

99 drs 

45 

422 drs 


for each month, with no clear indication of the day on which the ritual 
was to take place. Furthermore, the Marathon calendar contained no ritual 
specifications and the Thorikos calendar very few. In the Erchia calendar, 
the dates are carefully indicated and there are ample ritual specifications 
for a number of sacrifices. The most striking difference, however, is the 
proportions of the sacrifices to the heroes and the sacrifices to the gods. 

The impression one gets from the Erchia calendar is one of economy. 
No animals of the most expensive kind were sacrificed, such as cows or 
oxen or pigs. There are no pregnant animals, which also seem to have had 
a higher price. The cult of the gods seems to have been given precedence at 
the expense of the sacrifices to the heroes. Of the preserved sacrifices listed 
from Erchia, only a fifth were performed to heroes. They mainly received 
sheep, but only a total of seven, compared with 23 sheep sacrificed to the 
gods. Both heroes and gods were given lambs and female goats, the gods 
more often than the heroes. As in the Thorikos and Marathon calendars, the 
gods at Erchia were given a greater variety of animal victims, usually not 
given to the heroes: male goats, a kid and a ram. 

The heroes that do receive worship mainly have a strong local colour, 
but still seem to be quite insignificant. There are two groups of heroines 
only identified by their toponyms, the Heroines at Pylon and the Heroines 
at Schoinos (col. I, 19, and col. V, 3). Alochos, Epops and Menedeios all 
have unknown or unclear mythology and seem to have had no known cults, 
apart from those documented in the Erchia calendar. 140 The mythological 


140 Col. Ill, 28; col. IV, 20 and col. V, 12; col. IV, 53. For Menedeios, perhaps related to the cult 
of Bendis, see Jameson, 1965, 158-159. 
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background of Leukaspis is obscure, but he may also have been worshipped 
at Syracuse. 141 Local heroes of major importance in terms of expenses for 
sacrifices, such as Thorikos and Kephalos at Thorikos or Neanias and -nechos 
at Marathon, are completely lacking at Erchia. 

Dow explained the unusual division of the sacrifices in the Erchia 
calendar into five columns as a result of a new way of financing the sacrifices, 
which apparently was difficult. The calendar was re-codified and divided 
into five, almost equal parts, the expenses of each column were to be paid 
for by one demesman. Dow further suggested that there may have been 
more hero-sacrifices previously but that they had had to be abandoned in 
the 4th century. 142 If that assumption is correct, it would explain the low 
number of sacrifices to heroes at Erchia, as compared with Thorikos and 
Marathon. 

It is also possible that this calendar of sacrifices was not the only one 
at Erchia. The heading of the calendar, Arpapyta f) ps£ov, the “Greater 
Demarchia”, has usually been taken as an indication that there was also a 
“Lesser Demarchia”. Dow argued that this “Lesser Demarchia” contained the 
sacrifices that used to be performed in the past, before the re-codification and 
creation of the “Greater Demarchia”. 143 The “Greater Demarchia” is therefore 
a replacement for the former “Lesser Demarchia”. Other scholars, beginning 
with the publisher Daux, have argued that a “Greater Demarchia” rather 
presupposes a contemporary “Lesser Demarchia”. 144 The main argument for 
another contemporary calendar is the lack of any biennial or quadrennial 
sacrifices in the extant calendar. 145 If there was a second calendar at Erchia, 
it is possible that that calendar contained a number of sacrifices to the 
heroes. 146 

1.5.5. The genos of the Salaminioi 

The last calendar to be dealt with does not regulate the sacrifices of a 
deme, but of the two branches of the genos of the Salaminioi. 147 The whole 


141 Col. Ill, 50; for Leukaspis at Syracuse, see Dunst 1964, 482-485. This cult will be further 
discussed in ch. Ill, pp. 259-261. 

142 Dow 1965, 210-211; Dow 1968, 182-183. 

143 Dow 1965, 192-193; Dow 1968, 183. 

144 Daux 1963«, 632-633; Jameson 1965, 155; Whitehead 19866, 62. 

145 Daux 1963«, 632; Mikalson 1977, 427-428. 

14 ^ On the contents of the presumed “Lesser Demarchia”, see Whitehead 19866, 60-61. 

147 The text is completely preserved; see LSS 19 (N.B. I follow Sokolowski’s numbering of the 
lines which differs from Ferguson’s after line 67); Ferguson 1938, 3-5; new edition by Lambert S. 
1997, 86-88, correcting the price for wood in line 91 to 3.5 drachmas. One sacrifice is listed as 
being biennial (line 87, a sheep to Ion). No price is given for this victim, but, if all the costs listed 
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inscription is an arbitration dealing with the common cults of the genos and 
how these are to be funded and administered. The sacrificial calendar forms 
only the last part of the text (lines 85-94) and lists the sacrifices that the 
Salaminioi paid for with the income from the lease of land at their Herakleion 
at Sounion. In the inscription are also mentioned sacrifices at which the 
victims were furnished by the state or by voluntary contributions from the 
individual members, but we have no information on the kinds of victims, 
their prices or who received them. 148 


Table 29 

The calendar of the genos of the Salaminioi. Type and number 
of animals and expenses for sacrifices to heroes and gods. 


Animal 

Heroes 

Cost in drs 

Gods 

Cost in drs 

Sheep, ewe, 12 drs 

2 

24 drs 

1 

12 drs 

Sheep, wether, 15 drs 

3 

45 drs 

- 

- 

Goat, 10 drs 

- 

- 

1 

10 drs 

Cow or ox, 70 drs 

- 

- 

1 

70 drs 

Pig, 40 drs 

2 

80 drs 

4 

160 drs 

Piglet, 3.5 drs 

5 

17.5 drs 

3 

10.5 drs 

Total 

12 

166.5 drs 

10 

262.5 drs 


The cost of wood has not been included. 


The Salaminioi calendar displays some differences when compared with 
the three deme calendars discussed previously. First of all, the total number 
of sacrifices is substantially lower than that of the other calendars. This is 
not surprising, however, since the Salaminioi were a genos and not a deme 
and therefore must have had less resources. Secondly, the heroes receive 
more sacrifices than the gods, twelve to the heroes (thirteen if the biennial 
sacrifice to Ion is included) and ten to the gods. This division may also be 
explained as being related to the fact that the inscription concerns a genos, 
who may have been even more interested in genealogical cults than a deme 
was. Furthermore, in terms of sacrificial practices, a genos may be compared 
to an association of orgeones, which also focused on the cults of heroes, 
even though it mainly concerned itself with one, and not several, heroes. 


in the calendar have been deducted from the total of 530.5 drs (summarized in line 94), there 
remain 11 drs, which in two years would have added up to 22 drs, more than enough to buy 
a sheep costing 15 drs, as well as wood; for discussion, see Ferguson 1938, 64-65; Lambert S. 
1997, 93. On the two kinds of sheep, ewes and wethers, see van Straten 1995, 181-184. For the 
text, see also the Appendix, pp. 352-355. 

148 Lines 20-24 and 86; cf. Ferguson 1938, 33-34 and 67. 
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Even though the heroes received more sacrifices than the gods, the 
sacrifices to the latter cost substantially more money. The heroes were mainly 
given sheep (five) and piglets (five), and the only expensive animals were 
two pigs costing 40 drs each. The gods receive only one sheep and one goat, 
but four pigs and the only cow or ox listed in the calendar. 

Just as in the Thorikos and Marathon calendars, it is possible to 
distinguish various categories of heroes. Eurysakes and Theseus received 
pigs, the most expensive victims given to the heroes (lines 87 and 91). On 
the days when their sacrifices were performed, the Salaminioi seem to have 
made no other offerings, since each occasion has the date indicated, the 
18th of Mounychion for Eurysakes and the 6th of Pyanopsion for Theseus. 
These festivals were apparently focused completely on the respective hero. 
Euiysakes had a priest and a precinct, the Euiysakeion at Melite in Athens, 
which is likely to have been the headquarters of the Salaminioi and where 
their published records were stored. 149 Theseus was, of course, a major 
Athenian hero, receiving worship at several locations, but the Salaminioi 
probably sacrificed to him in Athens or perhaps at Phaleron. 150 

All the other heroes were worshipped together with a god or gods. 151 
For example, the heroes Phaiax, Teukros and Nauseiros each received a 
piglet costing 3.5 drs at the same festival as when Poseidon was given a pig 
worth 40 drs (lines 89-91). 

At the major festival of the Salaminioi, which took place in Mounychion 
at their Herakleion at Porthmos at Sounion, six heroes (or seven, depending 
on the year) and two gods were given sacrifices (lines 84-87). Herakles, 
the main deity, received an ox, the only one in the whole calendar, and 
Kourotrophos a goat, also the only one in the calendar. Of the heroes, 
Alkmene, Maia, Ion (every second year), the Hero at the Hale and Ioleos 
were given sheep, but the sheep sacrificed to Ioleos was burnt in a holocaust. 
Finally, the Hero at Antisara and the Hero at Pyrgilion were given a piglet 
each. The last two heroes, identified only by their toponym, received the 
smallest victims. The Hero at the Hale, “the Hero of the salt-works”, was 
also known by his toponym but was given a sheep. This hero was probably 
more important, since his cult was administered by the priest of Euiysakes. 152 


149 Lines 11, 34 and 83-84; Ferguson 1938, 16. 

15° Ferguson 1938, 28 and 67. 

151 The different occasions when the Salaminioi sacrificed, either to a group of gods and heroes 
or to a singular god or hero, are separated from each other by the phrase covering the funds 
for wood and other expenses (lines 86, 87, 88, 89, 91 and 92) and/or the indication of the date 
when the sacrifice was to be performed (lines 87, 88 and 91); see Ferguson 1938, 22; Parker 
1996, 313-316. 

152 Lines 52-54; for the salt-works, see Ferguson 1938, 54-55; Thompson 1938, 75-76; 
Young J.H. 1941, 179-182. 
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Finally, the hero Skiros received a sheep on the same occasion as Athena 
Skiras was given a pregnant ewe (line 92). This entry ends with the expense 
of 3 drs for wood for the altar (bomos), which presumably was used for both 
these sacrifices. 

1.5.6. Conclusions 

Four points can be made from this discussion of the four calendars. Before 
these points are outlined, it is important to remember that the calendars 
reflect sacrifices performed on an intermediate level of Athenian society, 
which, to a certain degree, was different from the religious activity of the 
state or from that in the private sphere, such as the family or groups of 
orgeones. Both the deities which received worship and the kind of animals 
sacrificed are clearly related to the fact that we are dealing with the records 
of demes and a genos . 153 

First of all, it is evident that the most frequent ritual performed both 
to heroes and to gods was a sacrifice ending with dining. The terminology 
used for these sacrifices is thyein and thysia in the Marathon and Salaminioi 
calendars, but this ritual seems to have been so common that it was sufficient 
to use these terms in the introduction to the whole calendar or to sections 
of the text. The individual sacrifices did not have to be specified as thysiai. 
In the calendars from Thorikos and Erchia, the terms thyein and thysia do 
not occur at all. 154 Any ritual behaviour deviating from a regular thysia, 
on the other hand, was indicated by particular terms, such as holokautos, 
nephalios or on phora. Moreover, these ritual specifications are used both 
for the sacrifices to heroes and for those to gods. 

Secondly, the interpretation of the main kind of sacrifice to the heroes as 
a thysia including dining, is strengthened by the prominent position which 
the heroes occupy in the calendars. The heroes were important recipients of 
worship, as is obvious from the actual number of sacrifices they received and 
the amount of money that was spent on these sacrifices, and it seems highly 
unlikely that such a substantial part of the sacrifices would not have ended 
with dining. In all four calendars, the worship of the heroes is interwoven 
with that of the gods throughout the year. Judging from the frequency of 
sacrifice and the kinds of animal victims used, the heroes must, in many 
cases, have been considered as just as important as the gods and in a few 
instances even more important. Some heroes, such as Thorikos and Kephalos 
at Thorikos, and Neanias and -nechos at Marathon, received cattle, i.e., 


153 Cf. van Straten 1995, 170-181. On the relation between deme and state sacrifices, see 
Mikalson 1977; Sourvinou-Inwood 1990, 313-316. 

154 The beginning of the Thorikos calendar is lost and may have contained such terminology. 
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victims of the most expensive kind. These large animals gave a substantial 
amount of meat, and the festivals of these heroes must have been of major 
importance, since a great number of people could participate. 155 Cattle were 
usually sacrificed only by the Athenian state, which had more substantial 
resources at its disposal. 156 

Thirdly, the heroes we encounter were not all of the same kind. Some 
were major religious characters, such as Thorikos, Kephalos, Neanias and 
-nechos mentioned above, who may have been the eponymous hero or 
the archegetes of a deme. 157 In the Salaminioi calendar, the major hero is 
Euiysakes, who received an expensive victim, a pig, and whose shrine must 
have been the meeting-point of the genos, since they stored their records at 
that location. The large animals sacrificed to these heroes clearly emphasize 
their importance, and their festivals must have been major events. On a 
middle level are the bulk of the heroes in the calendars. Several of these 
heroes are little known apart from these inscriptions. The sacrifices they 
receive are mainly sheep. On the lowest level, we find the heroes, who are 
often identified by their toponyms or simply called the Hero or the Heroine. 
These heroes receive piglets or the most inexpensive kind of offerings, 
trapezai. 

Finally, there are regional variations between the calendars, regarding 
both the numbers of sacrifices to heroes and the animals used (see Tables 24 
and 30). If we compare the three demes, it is clear that Thorikos and 
Marathon must be considered as having been fairly wealthy, while Erchia 
was more frugal. In his study of the relation between sacrifice and animal 
husbandly in ancient Greece, Michael Jameson has emphasized that, on this 
local level, the victims sacrificed correspond more or less to the seasonal 
supply of animals but that the local geographical conditions were also of 
importance. 158 On the Marathon plain, there was good pasturage for cattle 
and therefore the deme could sacrifice this expensive type of animal. Erchia 
was apparently dependent on sheep and did not sacrifice one single cow or 
ox. Furthermore, the Erchia calendar differs from the other three calendars 
regarding the low number of sacrifices to heroes: only a fifth of the total. It 
is possible that this deme had had difficulties in financing the sacrifices and 
had therefore cut down on the offerings to the heroes. However, the Erchian 


155 On the amount of meat from different victims, see Rosivach 1994, 157-158, who also 
outlines the difficulties of calculating how far this meat went. 

156 Jameson 1988, 94-95, some of these animals may have been bought front outside Attica. 

157 Not all demes could have had an eponymous hero, since they were not eponymously 
named, and may have had an archegetes instead (see Whitehead 1986a, 208-211). A Herns 
archegetes, who also had a statue, is known from Rhamnous (see Pouilloux 1954a, no. 26; 
Petrakos 1991, 43, no. 16). 

158 Jameson 1988, 87-119, esp. 95 and 106. 
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calendar records more sacrifices to the gods than the other calendars, and 
therefore it seems rather as if the Erchians gave priority to the gods over the 
heroes. 


Table 30 

Number and kind of animals sacrificed to heroes and gods in the 
calendars of Thorikos, Marathon, Erchia and the genos of the Salaminioi. 


Animal 

Thorikos 

Marathon 

(1) (2) 

Erchia 

Salaminioi 

Sheep, sex not indicated 

14 

- 

- 

- 

Sheep, ewe 

- 

12 10 

10 

3 

Sheep, wether 

14 

9 10 

20 

3 

Ram 

- 

1 3 

1 

- 

Lamb 

4 

- 

4 

- 

Pregnant ewe 

2 

1 

- 

- 

Goat, sex not indicated 

3 

1 

- 

1 

Goat, female 

- 

- 

6 

- 

Goat, male 

- 

- 

4 

- 

Kid 

3 

- 

1 

1 

Cow or ox 

2 

3 

- 

- 

Pregnant cow 

- 

1 

- 

- 

Pig 

- 

- 

- 

6 

Pregnant pig 

- 

2 

- 

- 

Piglet 

6 

7 10 

10 

8 

Total 

48 

35 41 

56 

22 


The numbers (1) and (2) refer to the differences between sacrifices performed alternate 
years, see the explanation above under the Marathon calendar, p. 159- 


Bearing the regional variations in mind, it can be said that from the 
perspective of the deme and the genos , little distinction seems to have been 
made between gods and heroes, judging from the sacrifices performed. 
Admittedly, the gods as a whole received more sacrifices than the heroes, but 
the most important heroes must be considered as being more or less on the 
same level as the gods. The cheapest kinds of victims, piglets, could also be 
given to gods, although a preference for presenting such sacrifices to minor 
heroes can be noted. Any explicit need to distinguish between heroes and 
gods in these contexts may rather have been expressed on another level than 
the actual sacrifices performed. By their exclusive and individual nature, the 
heroes were more connected with a local community, a family or a group 
than the pan-Hellenic gods, worshipped not only in Athens itself but also 
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outside Attica. Still, it has to be remembered that many of the gods occurring 
in these documents can by their epithets be considered as having clear 
local traits. The general impression remains, however, that any particular 
distinctions made between heroes and gods can rarely be demonstrated from 
the calendars but have to be sought in other kinds of evidence. 


1.6. Conclusion: Sacrifices to heroes from the epigraph¬ 
ical evidence 

From the review of the epigraphical evidence for sacrifices to heroes in the 
Archaic to early Hellenistic periods, it is clear that there is no support for 
the notion that the rituals used in hero-cults were predominantly holocausts, 
blood libations and offerings of food. Holocausts and blood rituals are 
rarely indicated in the inscriptions, judging from the terminology used. If we 
assume that these rituals were performed also in other cases, apart from when 
it is explicitly stated, we are faced with the problem of deciding which of 
the other hero-sacrifices should be interpreted as having been holocausts or 
blood rituals. Furthermore, why should a handful of holocausts to heroes be 
specified as being of this kind, while the great majority were not? The direct 
evidence for thysia including dining is so substantial that this kind of ritual 
has to be assumed also in the cases in which there is no extra information, 
showing beyond any doubt that the meat of the animal was kept and eaten. 

The theoxenia are more common than the holocausts and blood rituals 
but seem mainly to have functioned as a complimentary ritual used on the 
same occasion as a thysia. Either the hero receiving a thysia would also 
receive a table with offerings or the table would be presented to a less 
important hero or heroine at the same time as the thysia to the other recipient. 

According to the epigraphical material, the standard sacrifice to heroes 
was a thysia with dining. This ritual was so frequent that it did not need 
any particular explanations, unless the meat or the skin was to be handled 
in a special manner. It was the deviating, unusual practices that had to be 
indicated. The basic sacrifice to a hero was a thysia at which the worshippers 
ate, just as in the cult of the gods. 
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2. Literary evidence 
2.1. Destruction sacrifices 

In the epigraphical material, the instances of total destruction of the animals 
sacrificed to heroes were covered by the term holokautos. In the literary 
sources, the verb holokautein and its variants are not documented at all 
for sacrifices to heroes and are in fact rare also in other Greek religious 
contexts. 159 

The terms which the literary sources use for the hero-sacrifices in which 
the whole victim was destroyed are enagizein, enagisma and enagismos. 
From the investigation of the use and meaning of these terms in chapter I, it 
is clear that they were linked in particular to recipients who had a close 
connection with death and that the rituals covered consisted in a total 
destruction of the offerings, usually by means of fire, not leaving any meat 
to dine on. 

In the period of interest here, down to 300 BC, only enagizein and 
enagisma are used for sacrifices to heroes in a total of four cases. Since 
these passages have already been discussed, only a brief summary is given 
here. 160 The Greek prisoners of war killed by the inhabitants of Agylla 
received enagizein sacrifices and games at the command of the Pythia. 161 
These sacrifices were instituted to remedy the negative effects of the unjust 
killing of the Phokaians. The contents of the rituals are not described by 
Herodotos, but they probably included the killing of animals, since they are 
said to be performed megalos and were accompanied by athletic games and 
horse-races. 

Harmodios and Aristogeiton were given enagismata performed by the 
polemarch in Athens. 162 The cult of Harmodios and Aristogeiton seems to 
have been close to, but not identical with, the cult of the war dead, which 
was also among the responsibilities of the polemarch. The contents of the 
enagismata are not known, but animal sacrifice seems likely, considering 
the importance accorded to Harmodios and Aristogeiton in the abolition of 
the tyranny. 163 Furthermore, it seems strange that these heroes should have 
received less than, for example, the minor local heroes known from the 
sacrificial calendars of Attica. 


159 Rudhardt 1958, 286-287. The terms are commonly found in Hebrew and Christian contexts. 

160 See above, pp. 82-86. 

161 Hdt. 1.167. 

162 Ath.pol. 58.1. 

163 Demosthenes (De falsa leg. 280) says that Harmodios and Aristogeiton received a share in 
the libations at sacrifices in every shrine and that they were honoured as equals to the gods and 
the heroes. They also had statues in the agora, a unique honour; see Wycherley 1957, 93-98; 
cf. Parker 1996, 136, with n. 55. 
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The third case of enagizein sacrifices concerns four groups of heroes 
at Taras, the Atreidai, Tydeidai, Aiakidai and Laertiadai. 164 These heroes 
received their enagizein sacrifices on certain occasions, while another group 
of heroes, the Agamemnonidai, were given thysiai on another day. The 
thysia to the Agamemnonidai was followed by dining, since the text states 
explicitly that the women were not allowed to taste the meat. Animals were 
probably also sacrificed at the enagizein sacrifices. 

Finally, Herakles was worshipped in two aspects, on the one hand, with 
enagizein sacrifices as a hero, and on the other, as an immortal Olympian 
receiving thysia. 165 The explicit contrasting of thyein and enagizein is best 
interpreted as referring to two different kinds of rituals, a sacrifice ending 
with dining and a destruction sacrifice, respectively. 

The enagizein sacrifices to the Phokaians at Agylla, and to the Atreidai, 
Tydeidai, Aiakidai and Laertiadai at Taras, as well as the enagismata to 
Harmodios and Aristogeiton, were the only rituals to be performed to the 
heroes on each particular occasion, as far as it is possible to tell. The dual 
cult of Herakles, on the other hand, may have been a single entity consisting 
of both an alimentary and a destruction sacrifice, using either the same victim 
or two separate animals. 166 

2 . 2 . Blood rituals 

The blood rituals mentioned in the literary sources are covered by a 
terminology more varied than that of the destruction sacrifices. The evidence 
for blood rituals is not abundant, though. It is interesting to note that, in 
all the cases of relevance to Greek conditions, the blood rituals belong to 
a larger complex, which also included thysia followed by dining. Only the 
blood rituals themselves are of interest here, while the contexts to which they 
belong and in particular the evidence for thysia sacrifices will be considered 
later in this chapter. 167 

The first and clearest case of a blood ritual is found in Pindar’s 
description of the cult of Pelops at Olympia, in which it is said that he has 
a share in the splendid offerings of blood: vOv 5’ ev alpaxoupiau; dcyXaoctai 
pspiXTou . 168 Haimakouria must be considered as referring to an offering 


164 Mir. ausc. 840a. 

165 Hdt. 2.44. 

166 See further below, pp. 219-221. 

167 Pp. 183-192; cf. Ekroth 2000. 

168 pj nc j o/ 1.90-91. For the full text and discussion of this passage, see pp. 190-192. 
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of blood. 169 This term is highly unusual and seems to have been a local 
Boiotian word, which, apart from this instance in Pindar, is only found once 
in Plutarch and in a few lexica from late antiquity. 170 

The Spartan general Brasidas, who fell when defending Amphipolis 
against the Athenians, was buried in the city and considered as its new 
founder. 171 The Amphipolitans instituted a cult consisting of various features: 
(be; rpox ts svxspvouai xai tipac; 5s5(bxaaiv ayovac; xai STTjaiouc; Guaiac; 
(“they perform entemnein sacrifices to him as a hero and gave him honours 
in the form of games and annual thysiai”}. This sacrifice contained a blood 
ritual covered by the term entemnein-. the same term was used also for the 
sacrifices to the war dead Agathoi on Thasos, recorded in an inscription 
discussed above ( LSS 64). The meaning of this term was to cut the throats of 
the animals, a purely technical action, which seems to have had no bearing 
on the subsequent treatment of the body, i.e., it cannot be automatically 
assumed that the meat was destroyed in connection with this sacrifice. 172 

In a substantial fragment of the Erechtheus by Euripides, three sacrifices 
which can be interpreted as blood rituals are mentioned. 173 The setting in 
which these rituals are outlined is the end of the play: both Erechtheus 
and his daughters are dead and Athena instructs his wife Praxithea on 
the sacrifices they are to receive. The dead daughters, now called the 
Hyakinthids, are to be given two sets of sacrifices. 

First of all, they are to have a regular cult consisting of thysiai and 
the slaughter of oxen (aepayaiat [(3oux]tovou;). 174 The term sphage, which 
is used for wounds, killings, massacres and suicides, refers, in connection 
with sacrifices, to the actual gesture of killing the animal victim by cutting 
its throat. 175 This is an action highlighting the blood. Sphage differs from 
sphagia (used for battle-line sacrifices, for example), since the latter could 
mean a separate ritual, a sacrifice of blood which was never followed by a 
meal. 176 In the Erechtheus, the sphage rather forms part of the thysia and it 


159 Gerber 1982, 141-142; Casabona 1966, 206; Krummen 1990, 159. The etymology is usually 
given as deriving from xopoc; (fill); see Chantraine 1968-80, s.v. aipa 2; cf. Slater 1989, 493, n. 39- 

170 Plut. Vit. Arist. 21.5 (see above, p. 102); Hsch. s.v. (Latte 1953-66, A 1939); Etym. Magn. 
s.v. (Gaisford 1848). See also schol. Pind. Ol. 1.146a and l.l46d (Drachmann 1903-27). 

171 Thuc. 511. For the full text and discussion of this passage, see pp. 184-185. 

172 Casabona 1966, 128 and 226-229, who equates the term with haimakouria ; Rudhardt 
1958, 285; Stengel 1910, 103-104; Hornblower 1996, 451-452. 

173 Fr. 65, lines 77-94 (Austin 1968); see also Cropp 1995 for commentary and translation; cf. 
Jouan 2000. 

174 Fr. 65, lines 77-80 (Austin 1968). For the full text and discussion of this passage, 
see pp. 186-188. 

175 Casabona 1966, 174-178. 

176 Casabona 1966, 189 and 336-337. On sphagia , see also Jameson 1991. 
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is possible that the sacrifice referred to was an ordinary thysia. On the other 
hand, since both terms are explicitly mentioned, they can be taken to refer 
to two kinds of sacrificial actions, which, however, were performed jointly 
involving the same victims. Even though sphage could form part of any 
regular animal sacrifice, the interpretation of the sphagai, in this context, as 
referring to the actual killing and bleeding of the animals may be supported 
by them being specified as bonktonoi, a unique term but best understood as 
“ox-slaying”. 177 This is no ordinary slaughter of oxen but an event when the 
actual killing and bleeding was emphasized. 

The second set of sacrifices was to be performed to the Hyakinthids in 
case of war, when the Athenians were to Gusiv upoxopa nokspiou 5opo<;, 
not using any vine-wood nor libating any wine on the altar ( pyra ), but 
instead pouring out honey and water. 178 The term protoma is a hapax 
and has generally been taken to mean a sacrifice before battle. 179 Cropp 
suggests the translation “pre-cuttings” of sacrificial victims and seems to 
equate this sacrifice with the battle-line sphagia performed just before the 
armies clashed. 180 However, in war sphagia in the true sense, no libations 
were poured, no fire was lit and no altar was used. 181 Since honey and water 
were to be poured out at the protoma and an altar (pyra ) is mentioned, this 
sacrifice seems rather to have been performed before the army took the held 
than on the actual battleground. 182 

It is tempting to connect protoma with temnein , “to cut”, and especially 
with protemnein, meaning “to cut off beforehand”, even though the latter 
term does not seem to have been used in a religious sense. 183 Protemnein- 
protoma may be compared to entemnein-entoma , the latter being the 
noun corresponding to entemnein and meaning either the victims, whose 
throats one cuts to make the blood flow into something, or the equivalent 


177 See Cropp 1995,192, line 79, who compares bouktonos to tauroktonos, “bull-slaying” (Soph. 
Phil. 400). Cf. Eur. IT. 384: Burnout; ppoToxxovou;; Eur. Cret. fr. 82, line 37 (Austin 1968): aqxxyoc; 
dvSpoxxovoui;, “cut-throat murders”. Cf. Robertson 1996, 45, translating sphagai bouktonoi as “a 
bloodletting of slain oxen”. 

178 Fr. 65, lines 81-86 (Austin 1968). For the full text and discussion of this passage, 
see pp. 186-188. 

179 Austin 1967, 57, line 83; Kron 1976, 196; Henrichs 1983, 98; Scullion 1994, 117; Cropp 1995, 
173 and 192; Connelly 1996, 58; Jouan 2000, 34. Mikalson 1991, 32, gives the meaning “first 
fruits of battle”. 

180 Cropp 1995, 192, line 83, with references to Wilkins 1993, 101-102, lines 399-409. 

181 Jameson 1991, 205. 

182 On the distinction between camp-ground and battle-line sacrifices, see Jameson 1991, 
205-209. 

183 LSJ s.v. 
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rituals. 184 If there is a connection, protoma may perhaps have been a 
sacrifice of blood performed before another action, for example, going to 
war. The performance of the protoma as a preparation for war strengthens 
the interpretation of the ritual as being centred on blood. 

Perhaps there is also a connection with TtpoToprj, the front part which 
is cut off, especially the head of an animal. 185 In that case, protoma may 
refer to a ritual in which the whole head of the victim was cut off, in 
order to bleed the animal dry, and not just the throat. The evidence for the 
decapitation of animal victims is meagre and the most explicit references are 
late, but there may have been a connection between this kind of ritual and 
war. 188 Of interest is also Odysseus’ slaughter and bleeding of sheep over 
a bothros preceding his consultation of Teiresias in the Odyssey, covered by 
the verb dmoSapotopsTv, which may have referred to the victims’ heads being 
severed. 187 Incidentally, a depiction of this scene on a Lucanian, red-figure 
kalyx-krater shows the severed head of a ram, blood flowing from the neck, 
lying between Odysseus’ feet (Fig. 6). 188 Next to the decapitated head is seen 
the body of a second animal victim, a ewe with its throat slit, and the head 
of Teiresias emerging from a pit in the ground. 

Thus, it is suggested that protoma is to be interpreted as a blood 
ritual performed as a preparation for war, presumably initiating the sacrifice 


184 See Casabona 1966, 227-229; entoma is also very rare and is attested only twice in sacrificial 
contexts in the Archaic-Classical sources (Hdt. 2.119 and 7.191), both cases concerning sacrifices 
of blood in order to procure favourable winds. 

185 LSJ s.v. Cf. xopot; (slice, piece). Cf. also the rhyta consisting of an animal’s head or protome 
with a funnel attached to it. These vessels have been suggested to be particularly connected 
with heroes and hero-cults, see Hoffmann 1997, 8-15. 

185 Cf. Aesch. Psych, no. 125, col. II, lines 3-4 (Kramer et al. 1980, 17): Otto t’ ohj/eviov Aoupov 
apyjaaco toOSe acpaylou (when you have cut off the throat of this sacrificial victim at the neck); 
parodied in Ar. Av. 1559-1560. A scholiast on Ap. Rhod. Argon. 1.587 (Wendel 1935) states that 
at sacrifices to the dead and the chthonians, the victims are decapitated facing the ground, Sia 
to ev if] yrj ohjtcov aitoTEpvEaOou xaq xscpaAac. Decapitation of the sacrificial victims before a 
battle may also be referred to in Plut. Vit. Pyrrh. 31. Pyrrhos’ and Antigonos’ armies are ready to 
clash near Argos when Pyrrhos has a bad omen: the heads of the sacrificed oxen, which were 
already lying apart (from the bodies), were seen to put forward their tongues and lick their 
own blood (tcov yap (3ocov teOouevcov a'l XEcpaAod xeciewl ‘/topic rj§T] rac te yXcoTTvc co/O/aav 
7tpof3oiAAouai xai TiEpiXi/pcopEvai tov eocutcov cpovov). Cf. the Roman Octoberhorse, which was 
decapitated and also had a connection with war, see Latte I960, 119-121; Beard, North & Price 
1998, 47-48 with n. 144. 

187 Od. 11.35. Hughes (1991, 52 and 219-220, n. 14) prefers the translation “cut the throat of” 
rather than “behead”, even though he admits that decapitation might well be a consequence. In 
the Theogony (line 280), apodeirotomein means behead, since the direct object of the action is 
the head of Medusa. For other instances of apodeirotomein with the same meaning but not in a 
religious context, see LSJ s.v. 

188 Paris, Cabinet des Medailles 422, c. 400-375 BC; Furtwangler & Reichhold 1900, vol. 1, 
300-302, pi. 60:1; Trendall 1938, pi. 16; LIMC VIII, 1997, s.v. Teiresias, no. 11. 
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Fig. 6. Odysseus consults the shade of Teiresias by means of the blood 
from two slaughtered sheep. The head of the ram has been severed from its 
body and lies between Odysseus' feet. Lucanian kalyx-krater, c. 400-375 BC, 
Paris, Cabinet des Medailles. From Furtwangler & Reichhold 1900, pi. 60:1. 


by killing the animals, perhaps by completely cutting off their heads, and 
emphasizing the blood. 

The sphagai and the protoma concerned the Hyakinthids but Athena 
also gives Praxithea instructions on how to perform the sacrifices to Erech- 
theus himself. 189 In his newly constructed precinct, he is to receive cpovori. 
pou0UTot. Bouthysia originally meant a substantial, solemn sacrifice followed 
by dining, often in a context of games and festivals, but was later used almost 
as an equivalent to a hecatomb, often in an ironical sense. 190 Here, however, 
the meaning must be the older one. Phone is usually used for carnage and 
bloodshed by slaying, often on the battlefield. 191 Phonai bouthytoi may 
perhaps also be taken to mean a major sacrifice of cattle, at which there 


189 Fr. 65, lines 90-94 (Austin 1968). For the full text and discussion of this passage, 
see pp. 188-189. 

190 Casabona 1966, 140-142. For the ironical use, see Ar. Av. 1231-1233. 

191 See LSJ s.v. for references; cf. Vernant 1991, 294. 
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was special emphasis on the killing of the animals and presumably also on 
their blood, either when the animals were slain or afterwards . 192 

All the blood rituals considered above formed part of a larger sacrificial 
complex, the other rituals being indicated by a terminology which is different 
from that covering the blood rituals. Since the killing of the animal had, of 
course, to precede the handling of the meat, whether it was to be eaten 
or not, the blood rituals are likely to have initiated these sacrifices. The 
haimakouria was an offering of blood and the entemnein sacrifice, the 
sphagai bouktonoi, the protoma and the phonai boutbytoi probably also 
denoted the same kind of ritual or a particular way of killing the animal, 
perhaps by cutting off the head. The contexts in which the blood rituals are 
found also concern the tomb or the burial of the hero: the tymbos of Pelops, 
the burial and the mnemeion of Brasidas at Amphipolis, the burial of the 
Agathoi, the taphos chthonos of the Hyakinthids . 193 Erechtheus has also been 
confined to earth . 194 As for the actual execution of the ritual, the blood may 
have been poured onto the tomb of the hero, perhaps into a pit dug for that 
particular purpose . 195 In the case of Erechtheus, the blood may have been 
discarded over the fissures in the rock of the Acropolis, usually identified as 
the location where Erechtheus was killed, and after the construction of the 
Erechtheion, through the hollow altar placed in the northern portico of this 
building . 196 

An additional case of blood rituals performed to heroes is found in 
Xenophon, who describes a series of sacrifices performed by Kyros at 
Babylon: a holocaust of bulls to Zeus and a holocaust of horses to the Sun, 
followed by a blood ritual to the Earth and the local heroes of Syria (susixa 
Tfj acpd^avxsc; oc; s^rjYrjaavTO oi payoi snoiTjaav cusixa 5s fjpwai tote; Xupiav 
syouai). 197 Even though these sacrifices are mentioned in a Greek source, it 


192 Cropp 1995, 193, lines 93-94, gives the translation “ox-sacrificing slaughters”. 

193 Pind. OI. 1.93; Thuc. 5.11; LSS 64, 1-4; Eur. Erech. fr. 65, line 68 (Austin 1968). 

194 Eur. Erech. fr. 65, lines 59-60 (Austin 1968). 

195 Cf. Casabona 1966, 226. Paus. 5.13.2 speaks of Herakles sacrificing ( thyein ) into a bothros 
at the installation of the cult of Pelops at Olympia. Cf. above, pp. 67-68. 

196 Ekroth 2000, 274-276, fig. 1. A small hole with unknown purpose, cut in the paving near the 
foot of the back wall of the portico, may also have been used for the discarding of the blood, see 
Ekroth 2000, 276, fig. 2; Paton 1927, 109-110, figs. 66A-B:e and 67A-B:e. Robertson (1996, 32) 
suggests that blood or bile may have been meant to run into these cavities in the rock. For the 
cult of Erechtheus in the northern portico of the Erechtheion and the altar, see also Paton 1927, 
104-110, figs. 66A-C and 67A-B; cf. Kron 1976, 43-47; IG I 3 474, 77-80 and 202-208. On the 
identification of the Erechtheion, see Hurwit 1999, 200-209, esp. 202; Jeppesen (1987, passim ) 
suggests the “House of the Arrephoroi” to be the Erechtheion, while Robertson (1996, 37-44) 
proposes the so-called “Pandion”. 

197 Cyr. 8.3.24. 
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is questionable whether they are relevant to the rituals in Greek hero-cults, 
since both the recipients and the context are non-Greek . 198 


2 . 3 . Theoxenia 

The literary evidence for theoxenia in hero-cults is not very distinct, when 
compared with the explicit references to trapezai in the epigraphical sources. 
The performance of theoxenia is indicated both by the terminology used and 
by the character of the offerings. 

In the fifth Pythian Ode, Pindar speaks of how Battos and the people 
accompanying him to found the colony at Kyrene worshipped the Anten- 
oridai, who were considered to be the mythological founders of the city. 
Pindar writes that the Antenoridai were warmly welcomed with sacrifices, 
svSuxswc; Sexovtoh Guaiouaiv, and that Battos and his men greeted them 
with gifts, olyveovTSc; acps Swpocpopoi. 1 " Of particular interest here is the 
verb dekomai or dechomai meaning “to welcome” or “to receive”. Most 
commentators on the passage agree on the meaning here being interpreted 
as a theoxenia ritual, to which the Antenoridai were invited, but opinions 
differ on whether Pindar refers to a recurrent cult or to a single occurrence 
in connection with the arrival of Battos and his people . 200 The context of the 
cult of the Antenoridai has also been discussed and it seems most plausible to 
connect the performance of the rituals with the Karneia and the sacrifices to 
Apollon Karneios. The Antenoridai were welcomed with thysiai or invited to 
the thysiai, presumably referring to animal sacrifices which took place at the 
Karneia . 201 It is thus possible that the theoxenia to the Antenoridai should 
be considered as being performed in connection with animal sacrifice, like 
many of the theoxenia mentioned in the inscriptions, and that this ritual 
formed one part of a more extensive complex of rituals . 202 


198 Casabona 1966, 164, considers the sacrifices as barbarian customs viewed by Greek eyes. 

199 Pyth. 5.85-86. There has been some disagreement concerning who received whom in this 
passage. Perret (1942, 182-212) and Brunei (1964, 5-21) both suggested that the Antenoridai 
received Battos upon his arrival. Most scholars concerned with the matter support the more 
plausible interpretation that it is the Antenoridai who are welcomed, see Malkin 1994, 52-56 
and 64-66; Krummen 1990, 117-130; Defradas 1952, 282-301. 

200 Recurrent cult: Farnell 1932, 179-180; Defradas 1952, 292-300; Vian 1955, 307-309; 
Krummen 1990, 120; Malkin 1994, 55-56 and 64-66. Single occurrence: Chamoux 1949, 
155-161; cf. Malkin 1987, 153; Brunei 1964, 7-12. 

201 Malkin 1994, 55-56; Krummen 1990, 120-124; Defradas 1952, 289-301, who identifies the 
Antenoridai with the Dioskouroi/Akamantes on the basis of the theoxenia ritual. Vian (1955, 308) 
also stresses the connection with the Karneia but considers the theoxenia as a kind of funerary 
cult to the Antenoridai. 

202 For topographical suggestions on where the cult of the Antenoridai was performed, see 
Malkin 1994, 53-56; Krummen 1990, 126. 
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To receive a hero could be an indication of theoxenia, but also the 
description of the recipient as reclining at a banquet evokes the same kind 
of ritual. The latter case could be argued for the cult of Pelops at Olympia, 
also described by Pindar and discussed above in connection with the blood 
rituals. Pindar states that Pelops vOv 5’ ev cupaxoupicuc; ayXaatai pspixtcu, 
AAcpsoO Ttopcp xAt0sf<; (“and now he partakes of splendid blood sacrifices 
as he reclines by the course of the Alpheos”). 203 It has been suggested 
that klitheis means “reclines”, in the sense that Pelops is not just put to 
rest in his tomb near the Alpheos but that he is reclining as a guest at a 
banquet. 204 Gerber, in his commentary on the ode, stresses the analogy 
between Pelops and Hieron found throughout the poem: Pelops is reclining 
as at a symposium, while Hieron’s table is often surrounded by guests 
(line 17). 205 A further reference to banquets is found in memiktai-. Pelops 
participates in or partakes of the offerings of blood. 206 It is thus possible to 
view Pelops as being honoured with theoxenia , at which he was presented 
with the haimakouria. As the invited guest of honour, he reclines, but he 
is drinking blood instead of wine. The haimakouria forms a part of the 
theoxenia and, since blood was offered, animal sacrifice must have taken 
place as well. 207 

The nature of the offerings made to heroes could also be taken as an 
indication of theoxenia. The hero Kylabras at Phaselis in Pamphylia received 
a sacrifice of smoked or salted fish, x&pi)(oc;. 208 This ritual was said to have 
originated in the circumstances at the foundation of Phaselis. The oikist 
Lakios bought the territoiy from the shepherd Kylabras for some pickled or 
smoked fish, which was the reason why the Phaselites sacrificed this kind of 
fish to Kylabras, annually (xapiyov 0uouai). 

The sacrifice of fish of this kind cannot have followed the usual 
proceedings of a regular thysia— killing of the animal, burning of the god’s 
portion and consumption of the rest of the meat by the worshippers—since 
the fish was already dead and prepared. It seems possible that the fish was 
offered to Kylabras as a part of a theoxenia ritual and subsequently eaten by 


203 Pind. Ol. 1.90-92. Translation by Race 1997. For the full text and discussion of this passage, 
see pp. 190-192. 

204 Gerber 1982, 143-144; Slater 1989, 491: Krummen 1990, 164-165. 

205 Gerber 1982, 142. 

206 Gerber 1982, 142, who also points to the contrast between Tantalos (lines 58-59), having 
no share in the banquet, being deprived of fellowship and having a life of continuous toil, and 
Pelops (line 93), participating in the blood-offerings and enjoying the fellowship of man. 

207 See below, pp. 190-192. 

208 Heropythos FGrHist 448 FI; Philostephanos FHG III, 29, FI; cf. M a lkin 1987, 197. On 
-uapi/ot; as a regular kind of food served, for example, at the Eileithyiaia on Delos, see Linders 
1994, 78. 
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the worshippers, since the offerings were of the same kind as the food eaten 
by humans. 209 There is no indication of any other kind of sacrifice in this 
case. 

Finally, in the offering of aparchai there might have been a theoxenia 
aspect or, more precisely, the handling of the actual offerings recalls the 
use of trapezai known from the inscriptions. Thucydides writes that the war 
dead at Plataiai were given offerings of clothes and customary gifts, as well 
as aparchai of the fruits of the season from the earth. 210 Aparchai as a 
main ritual usually consisted of vegetable materials, though cases of animal 
sacrifices are known. 211 The aparchai could be deposited in a particular 
place, such as a trapeza, and may have been destroyed, but seem more 
commonly to have benefited the priests of the temple where the offerings 
were made. The cult of the war dead at Plataiai, as described by Thucydides, 
does not seem to have included animal sacrifice and the offerings were of the 
kind usually found in simpler versions of theoxenia-. fruits and agricultural 
produce. 212 

2.4. Thysia sacrifices followed by dining 

2.4.1. Direct evidence for dining 

Just as in the inscriptions, many literary contexts in which sacrifices to heroes 
are mentioned offer little information, apart from the fact that the sacrifice 
took place. 213 Exactly what was done during the ritual or, whether the 


209 Malkin 1987, 200, assumes consumption. Apollonides of Smyrna (early 1st century AD), 
Anth. Pal. 6.105, wrote an epigram on a fisherman sacrificing a grilled red mullet, a hake and a 
cup of wine with bread broken into it. This sounds like a theoxenia ritual. There is epigraphical 
evidence for fish being burnt as a complement to the hero’s portion at a thysia (Foundation of 
Diomedon, LS 177, line 63, c. 300 BC; Testament of Epikteta, c. 250-200 BC, Laum 1914, vol. 2, 
no. 43, line 191 = LS 135), but that does not seem to have been the case in the cult of Kylabras. 

210 Thuc. 3.58: EaOrjpcxai te xai tolc; aXXou; vopipou;, oaa te r ) yfj f)gcov avESiSou dipaia, ttavucov 
attapyac; EracpEpovxEc;. 

211 Beer 1914, 8-49; Rudhardt 1958, 219-222; Burkert 1985, 66-68; Jameson 1994a, 38-39. 
Aparchai is usually the ritual which initiates a sacrifice. 

212 A similar ritual is mentioned in the laws of Drakon, as quoted by Porphyrios, Abst. 4.22.7: 
0EOU<; xipav xai T]pcoa<; Ey/opiouc; ... auv Eucprjpia xai attap/ait; xapttcov (xai> TtEXavou; EttETEioic; 
(Patillon & Segonds 1995). This passage is often referred to as one of the earliest mentions of 
sacrifices in hero-cult. The law is probably not an authentic Draconian law, however, but rather 
of Hellenistic date; see Busolt & Swoboda 1926, 814, n. 2. 

213 Unlike the inscriptions, the literary sources occasionally mention libations to heroes 

performed as independent rituals and not in connection with animal sacrifice: the Persian 
magi ExEavxo ■ ■ ■ tolot rpcoai at Troy (Hdt. 7.43); Harmodios and Aristogeiton being 

made partners Era Talc; Guataic; attovScov xai xpaxrpov xoivcovouc; (Dem. De falsa leg. 280); 
the second cup of mixed wine (xpaai;) at a meal offered to the heroes (Aesch. Epig. fr. 55 
[Nauck 1889D; bomoi, spondai and heroa given to three of the companions of Demetrios 
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sacrifice was followed by a meal, is rarely outlined. In many cases, the literary 
texts are even less explicit than the epigraphical sources, a difference which 
is understandable, since the inscriptions were made to regulate cults and the 
handling of the meat, while the literary sources often mention hero-sacrifices 
in passing. Therefore, it seems suitable to begin with those contexts which 
provide the most detailed information about dining. 

One explicit reference to dining in hero-cults concerns the group of 
heroes at Taras described in On marvellous things heard and discussed 
previously in connection with the enagizein sacrifices. 214 Two categories 
of heroes are mentioned: on the one hand, the Atreidai, Tydeidai, Aiakidai 
and Laertiadai, who received an enagizein sacrifice at certain times (svayi^siv 
x<rta tivok; xpovouq) and, on the other, the Agamemnonidai, whose sacrifice 
was performed on another day (/coplq Gualav stutsXsTv sv aXXrj fjpspa 151a). 
At the sacrifice to the Agamemnonidai, the women were not allowed to taste 
the meat from the victims sacrificed (tol<; yuvou<;i pfj ysuaaaGai idv sxslvok; 
Guopsvov). 

Two important facts concerning hero-cults can be deduced from this 
passage. First of all, the meat from animals sacrificed to heroes was regularly 
eaten. Since the women were not allowed to eat of the meat from the 
victims sacrificed to the Agamemnonidai, this must mean that the meat was 
consumed by the men alone. The exception here is not the fact that the 
hero-cult included dining but that women were excluded from tasting the 
meat. 215 Secondly, it is clear from the use of the terminology that heroes 
could receive two different kinds of sacrifices, labelled enagizein and thyein 
respectively. Since it is obvious that thyein here means a sacrifice followed by 
dining, it must be assumed that enagizein refers to a sacrifice not including 
dining. 216 

References to dining, as explicit as this text, are rare in the literary 
evidence for hero-cults. However, a thysia sacrifice which ended with dining 
contained particular rituals, such as the burning of the divinity’s portion in the 
altar fire, and the mention of such actions can also be taken as an indication 
of the meat being available for consumption. 


Poliorketes (Demochares FGrHist 75 F 1). The traditional linking of chein and cboe with the gods 
of the underworld, heroes and the dead, and spendein and sponde with the heavenly gods, has 
been shown to be too stereotyped; see Casabona 1966, 293-296; Rudhardt 1958, 240-248. 

214 Mir. ausc. 840a. See above, p. 85. 

215 The prohibition for women to eat of these animals is surely to be connected with the fact 
that Agamemnon was slain by a woman, his wife Klytaimnestra. Women were excluded also 
from the cults of some other “misogynist” divinities who had had bad experiences of women, for 
example, Herakles (7 G XII Suppl. 414, 3-4; see Bergquist 1973, 73, n. 190, for further references) 
and Orpheus (Konon FGrHist 26 F 1, 45.6). For the barring of women from cult, see also Wachter 
1910, 125-130. 

21 ® See discussion above, p. 85 and pp. 127-128. 
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The rituals that preceded the dining are described by Pindar in the fourth 
Isthmian Ode in a passage dealing with the worship of Herakles and the sons 
of Herakles and Megara at Thebes, outside the Electran gate. 217 

to) [jiEv AXexxpav wiEp0Ev Scdxa tiopatjvovTEi; acruol 
xcd vEoSpctua aTEcpavMpctua popwv au^opEv 
EgTtupa yaXxoapav oxto) 0avovTG)v, 
to 0<; Msyapa texe ol KpEovxlc; uiobc;- 
65 Toiatv ev SuGgaiatv aijyav cpXoi; avccuEXXopEva auv£/£? Ttavvuyi^EL, 
cd0£pa xvtaaEVTL XaxTi^otaa xcmvw, 
xcd §EUT£pOV &pap ETELOiV TEpg’ OtE0Xo)V 
yivExca, iaytjoi; spyov. 

In his honour, above the Electran Gates we citizens prepare a feast and a newly built 
circle of altars and multiply burnt offerings for the eight bronze-clad men who died, 
the sons that Megara, Kreon’s daughter, bore to him. For them at sunset the flame 
rises and burns all night long, kicking heaven with its savour of smoke. And on the 
second day is the conclusion of the annual games, the labour of strength. 218 

Both Herakles and his eight sons with Megara receive sacrifices by the 
Thebans. For Herakles, a banquet (dais') is prepared. In Pindar, dais means 
a festive meal for the gods among themselves, but most frequently a meal 
in honour of the gods, i.e., a sacrificial banquet at which the meat was 
distributed and eaten. 219 Next are mentioned a number of bomoi, which 
either had been newly constructed in a circle or freshly garlanded, depending 
on how the text is interpreted. 220 These bomoi must have been used for the 
sacrifices to Herakles himself, but also for the sacrifices to his eight sons, 
sacrifices which consisted of burnt offerings, empyra , 221 The sacrifices to the 
sons of Herakles and Megara seem to have been regular thysiai, at which 
the portions of the heroes were burnt on the bomoi , filling the air with 
knise (oclGspoc xviaasvTi XaxTi^oiaa xomvcp). The burning of the sacrificial 
fires all through the night is unusual at a regular sacrifice, since the fire 


217 Isthm. 4.61-68. 

218 Translation by Race 1997. 

219 Slater 1969, s.v. Souc;; Schmitt-Pantel 1990, 22. Krummen 1990, 56, also recognizes a 
theoxenia element. 

220 Fresh garlands: Thummer 1968, 175, line 80. Newly built altars: Bury 1892, 76, line 62; 
Slater 1969, s.v. veoSporcot;. Schachter 1986, 26, n. 1, finds either interpretation possible. Cf. 
Krummen 1990, 41-48, suggesting the altars being new but also garlanded, the latter action 
being a reference to funerary cult. 

221 On the meaning of auxomen empyra , “make great the sacrifice of burnt offerings”, see Slater 
1969, s.v. aO^otvco. Krummen (1990, 43, 54-55 and 62-69) understands auxomen as containing 
both a reference to honour and to cult, and argues for a connection between empyra and pyrai 
(funeral pyres), since, according to the literary tradition, Herakles killed his sons by throwing 
them into the fire. The connection between dais and bomos is made also in OL 9-112 (see 
below). 
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would normally have been extinguished by a wine-water libation after the 
divinity’s portion had been burnt. 222 Even though the time when the sacrifice 
is performed (at sunset) and the extensive use of the fire differ from the 
practices at a standard thysia, there is no indication of a larger part of the 
victim being burnt than was the usual practice. The whole ceremony ended 
the following day with the celebration of games. 223 

The combination of dais and bomos to describe the cult of a hero is 
found also in the ninth Olympian Ode by Pindar. 224 Here, the victorious 
wrestler Epharmostos is said to crown the bomos of Aias at the festive meal 
(dais) of the hero, presumably referring to an animal sacrifice followed by 
the victoiy banquet. 225 

2.4.2. Circumstantial evidence for dining 

In the three passages discussed above, it is clear that the sacrifices ended 
with dining, since it is stated that the meat was eaten or the rituals described 
were of the kind characteristic of a sacrifice ending with a banquet. The 
remaining passages are not as explicit. However, it can be argued also here 
that the contexts in which the sacrifices are found support an interpretation 
of the ritual as a thysia with a banquet. In some cases, the sacrifices are 
performed in a ritual setting for which an interpretation of the sacrifices as a 
thysia with dining is the most plausible. In other cases, the performance of a 
sacrifice followed by dining is evident from the execution of other rituals on 
the same occasion, for example, blood rituals and theoxenia. Finally, heroes 
are mentioned together with gods or other divine beings as recipients of 
sacrifices without any direct indications of there being any ritual distinctions. 

The ritual setting of the sacrifice can serve as a guideline for the 
interpretation of the kind of ritual performed. For example, a sacrifice to a 
hero, which was performed at a major state festival, is likely to have included 
dining. That was the case of the hero-cult to Adrastos and his successor 
Melanippos at Sikyon. 226 Owing to the political development (a conflict with 
Argos), Kleisthenes of Sikyon decided to exchange the hero Adrastos, an 
Argive, for the hero Melanippos from Thebes. The sacrifices and festivals 
(Gualac; ts xai opxat;) were taken away from Adrastos and promptly given 


222 Burkert (1985, 63) takes this ritual to be a parallel to the fire festivals of Herakles on Mount 
Oite. Sacrifices to heroes have often been considered as taking place at night; see Stengel 
1910, 133; Stengel 1920, 143; Rohde 1925, 116 and 140, n. 7. In most cases, however, there 
is no information about the time of day when the sacrifice is performed. 

223 Either to Herakles or to the sons, see Schachter 1986, 26; Krummen 1990, 75-94. 

224 Pind. Ol. 9.112. 

225 For the meaning of dais , see Slater 1969, s.v. 5ou<;; Schmitt-Pantel 1990, 22. 

226 Hdt. 5.67. 
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to Melanippos, while the tragic choruses of Adrastos were transferred back 
to Dionysos. Adrastos was ousted from his heroon in the market-place and 
Melanippos was given a temenos in the prytaneion. 

The cult of these two heroes must have been of central importance 
for Sikyon, since the fate of the city was considered as depending on the 
geographical origin of the hero worshipped in its centre. Both Adrastos and 
Melanippos received thysiai and heortai , sacrifices and festivals. The use of 
these two terms together also indicates that this cult was a major event. 227 
Even though heortai could occasionally include some gloomy or lugubrious 
elements, the majority of such festivals were pleasant and joyful experiences 
with an abundance of food and entertainment. 228 Moreover, the location of 
the temenos of Melanippos in the prytaneion indicates a further connection 
with dining, since this was one of the main functions of such a building. 229 

Adrastos and Melanippos were given thysiai and heortai , rituals that 
are likely to have included dining. A similar case is that of the heroes at 
Delphi, described by Pindar in the seventh Nemean Ode. 2i0 Here, Pindar 
speaks about the fate of Neoptolemos, who was killed at Delphi and buried 
in the sanctuaiy of Apollon. His purpose after death was to stay at Delphi 
and see to the processions honouring heroes with many sacrifices (fjputau; 
5s TropiraTc; Gspiaxonov oixsiv eovtoc tioXuGutok;, lines 46-47). Who those 
heroes were is not stated, but their cult must have been substantial, since the 
rituals are described as polythytoi, “with many sacrifices”. 231 These sacrifices 
are likely to have been of the regular thysia kind followed by dining, since 
the heroes also received pompai, a feature particularly connected with that 
type of sacrificial ritual. 232 

The hero-sacrifices at Sikyon and Delphi are not very explicit in ritual 
detail, but their execution at a festival ( heorte ) or in connection with a 
procession ( pompe ), respectively, makes it likely that dining took place. In 
other cases, the ritual detail is more abundant and the occurrence of a thysia 


227 On the relation between thysia and heorte, see Casabona 1966, 132-134 and 336. 

228 See Mikalson 1982, 213-221, on the meaning and contents of heorte. 

229 Miller 1978, 4-13. 

230 Nem. 7.46-47. 

231 The term polythytos does not seem to occur outside poetry, see Casabona 1966, 144; Bury 
1890, 135; cf. Slater 1969, s.v. Suarez de la Torre (1997, 155-156) suggests that the heroes 
mentioned constitute a reference to Neoptolemos, either alone or in connection with other 
heroes. 

232 On the relation between sacrifice and pompe, see Burkert 1985, 56 and 99-102; Graf 1996, 
56-65- The intimate link between pompe and thysia is clear also from the iconographical material 
(see Peirce 1993, 229). The scholion on the Pindar passage (Drachmann 1903-27, Nem. 7.68a) 
states that there were xenia for heroes at Delphi, to which Apollon called the heroes to come 
and participate. 
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with dining can be argued from the fact that other rituals with a different 
content were performed on the same occasion. The thysia with dining was 
complemented with another kind of sacrifice, expressed by a particular term 
or terms. These complementary rituals mainly concern the blood of the 
sacrificial animal and in one case there is also a theoxenia element. The 
evidence for blood rituals and theoxenia in these passages has already been 
outlined but can now be put into a wider context and be related to the thysia 
sacrifices. 233 

The most interesting case of a hero-sacrifice, consisting of both a thysia 
and another ritual, is the cult of the Spartan general Brasidas at Amphipolis, 
described by Thucydides. 234 The text nans as follows: 

Metck 8e xaOxa xov BpaaiSav oi ^tjggayot tcocvtsi; <;i)v oxXou; ETuattogEvoi. 
Sr)goaia sGaiJiav sv xrj ttoXel ttpo xfjt; vOv ayopai; ouar)<;' xai to Xoutov ol 
ApcpLiroXiTca. TtEpLEip^avTE? auxoO to gvrjgEiov, (bq rpol te svxEgvouat xai 
Tiga<; SsSMXaatv ayovac; xai STrjoiovt; Gualai;, xai xr)v axotxlav (be; oixioTfj 
TtpoasGEaav, xaxaPaXovxEi; xa AyvovEta oixoSogV)gaxa xai acpaviaavxE:; El 
tl pvrjgoauvov ttou spsXXsv aoxoO xrjt; oixiaEWi; TtspiEaEaGai, vogiaavxEi; xov 
gEv BpaaiSav aoxrjpa te acpov yEysvfjaGai xai ev tco napovxi. aga xf)v xov 
AaxsSaLgoviwv 5'Jggayiav tpopco xov AGrjvaiwv GEpaxE'JovxE?, xov 8e 'Ayvwva 
xaxa xo noXEgiov xov AGrjvaiwv oux av ogoiwi; acpiai ^jgcpopwi; oOS’ av 
r)8EWi; xai; xigat; e/elv. 

Brasidas was buried in the city with public honours in front of what is now the 
Agora. The whole body of the allies in full armour escorted him to the grave. 
The Amphipolitans fenced off his tomb, and to this day they cut the throats of 
victims to him as a hero, and have also instituted games and yearly sacrifices in his 
honour. They also made him their founder, and dedicated the colony to him, pulling 
down the cult buildings of Hagnon, and obliterating any other solid memorials of 
Hagnon’s foundation. For they thought Brasidas was their saviour, and in the present 
circumstances fear of Athens made them flatter their Spartan allies. The idea that 
Hagnon should retain the honours of a founder, now that they were enemies of the 
Athenians, seemed to them against their interests, and uncongenial. 235 

Brasidas, who had captured the city from the Athenians in 424 BC, was, after 
his death in battle, buried by the Amphipolitans and given a monument in the 
agora. Thucydides says that the Amphipolitans fenced in his monument and 
ever since (be; fjpox xs svxsgvouai xai xtgac; 5s8(bxaaiv ayebvac; xai sxrjaiouc; 
Guaiac;. They also adopted him as a founder of the colony and obliterated 
the cult buildings of Hagnon, the previous founder. 236 


233 See above, pp. 171-179; cf. Ekroth 2000. 

234 5-11. On the particular role of Brasidas in Thucydides, see Hornblower 1996, 38-61. 

235 Translation by Hornblower 1996, 449-455. 

236 On the interpretation of the Hagnoneia as cult buildings, see Hornblower 1996, 452-455; 
cf. Malkin 1987, 231-232. 
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This passage is frequently evoked in discussions on sacrificial rituals 
in hero-cults, since it is so detailed and has consequently been interpreted 
variously. It is clear that Brasidas received various kinds of sacrifices and 
honours: entemnein sacrifices “as a hero”, games and annual thysiai . 237 
Malkin argued that Brasidas received two kinds of cults, which should not 
be viewed as being antithetic but rather as juxtaposed. 238 ’Evxspvouai refers 
to a continuous cult of a more popular kind, while SsSwxaaiv dywvac; xai 
STr)aiou<; Guaiac; meant the institution of a solemn, annual, state cult with 
sacrifices and games. 239 This interpretation, however, does not account for 
the technical meaning of the term entemnein as “cutting the throat of the 
animal”. Why should the popular ongoing worship of Brasidas consist in 
a sacrifice which emphasized the slaughtering and bleeding of the animal, 
even when such sacrifices were also followed by dining? 

It is better to view the whole ritual as one sacrificial complex, consisting 
of different parts. Entemnein must refer to a blood ritual: the cutting of the 
throats of the victims and disposing of the blood, presumably on the tomb 
of Brasidas. 240 This blood ritual formed an initial part of the cult, which was 
followed by the thysiai, i.e., the burning of the hero’s share of the victims 
and the dining on the meat by the worshippers. 

Brasidas was buried in the centre of the city and his cult was a state 
festival, an event likely to have centred on ritual dining. One further reason 
to argue that the thysiai ended with a banquet may be found in the fact that 
the principal title given to Brasidas was oikistes , 241 The cult of an oikist was 
of central importance for the identity of a city and is likely to have involved 
ritual meals on a grand scale, with the purpose of integrating all members of 
the society. 242 Thus, the thysiai must refer to these meals which took place 
in connection with the annual sacrifices. 


237 The addition (be; tpo will be discussed below (pp. 206-212), since it is used also with other 
terms. There seems to be no support for Gomme’s interpretation (19566, 654-655) that Brasidas 
was worshipped as a god or received annual festivals at which sacrifices to the gods took place 
(see Malkin 1987, 228-232; Hornblower 1996, 452). 

238 M a lkin 1987, 228-230. 

239 Malkin 1987, 230. The present tense, evTEpvouoi, has also been suggested as indicating an 
eye-witness account, presumably by Thucydides himself (see Hornblower 1996, 452). 

240 Cf. Casabona 1966, 128 and 226. For the conjectural identification of “Brasidas”’ tomb under 
the museum at Amphipolis, see Hornblower 1996, 451. 

241 Brasidas was not the actual founder of Amphipolis, but he took over the role of oikist front 
Hagnon who had founded the city in 437 BC (see Malkin 1987, 81 and 229-230). 

242 Malkin 1987, 203. Malkin (193) further defines the cult of the oikist as a hero-cult but does 
not specify which kind of sacrifice that would imply, even though he seems to favour a ritual 
with dining. 
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The cult of Brasidas is also mentioned by Aristotle, who speaks of the 
cult as to 0U£tv BpaalSa, without specifying any particular details. 243 In this 
case, thyein is best understood as a general term meaning “to sacrifice”, 
which probably included the rituals outlined by Thucydides (a blood ritual 
and thysiai with dining), but it is also possible that the entemnein sacrifice 
was no longer performed in the 4th centuiy and at that time the ritual 
consisted only in sacrifices followed by ritual dining. 

The terminology used for the cult of Brasidas can be interpreted as 
referring to two kinds of sacrificial rituals: a regular thysia with dining, 
which was complemented by or extended with the handling of the blood 
of the animal victims in a particular manner. A similar ritual seems to 
have been performed to the daughters of Erechtheus, the Hyakinthids, 
as documented in the Erechtheus by Euripides. 244 After the death of the 
daughters of Erechtheus in attempting to save Athens, Athena instructs their 
mother Praxithea on the burial of her daughters, now to be called the 
Hyakinthids, and on how the ritual to them is to be performed and their 
sanctuary administered. 

... toic; Epoii; aaTo[i<; Xsylw 
eviaualoiit; acpat; pf) XeXrppfEvout;] ypovw 
0umatat Ttpa(v xcd acpayaiat [pouxbovou; 

80 xoapo0[vxa<; i]EpoI<; nap0Ev«v [/opEolpaaiv 

yvov[.]/0p. et? ftaytlb 

xlv . [.]ac; acmiSa axpaxl 

upwToaai 0 ijelv tipoxopa troXEpiotj Sopoi; 

Tfji; oivoitoloO pf) ©(.yovxae; apitEXou 
85 pr]8’ eic, Tiupav anEvSovTae; aXXa ttoXimovou 
xapnov gEXlaar)? xoTapiate; iir)yodi; opoO- 
apaxov 8 e TEgEvoi; naial xaiaS’ slvoa ypswv, 

EipyELV te pr) tl? TioXEplwv 04ar) Xa0wv 
vixr)v psv aiiToic; yfj 8 e xfjSE iir)povy)v. 

I instruct my citizens to honour them, never forgetting over time, with annual sacrifices 

and slaughterings of oxen, adorning the festival with sacred maiden-dances; <.> 

into/for battle, rous- <.. . > shield {...}, to offer first to them (the Hyakinthids) the 
sacrifice preliminary to battle, not touching the wine-producing vine nor pouring wine 
upon the altar but rather the industrious bee’s produce together with stream-water. 
There shall be an untrodden sanctuary dedicated to these maidens; you must prevent 
any of your enemies from secretly making offerings there so as to bring victory to 
themselves and affliction to this land. 245 


243 Arist. Eth. Nic. 1134b; cf. Malkin 1987, 229. A third source mentioning the cult of Brasidas 
at Amphipolis is the mid-2nd-century AD Aelius Aristides, who describes the cult as BpamSoi 
0uelv ... die; t)pM xai oixiarf) {Alex, epitaph. 85). 

244 Fr. 65, lines 77-89 (Austin 1968); see also Cropp 1995 for commentary and translation. 

245 Translation by Cropp 1995, 173. 
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The Hyakinthids were to be honoured with annual sacrifices and slaughtering 
of oxen (Guaiaiai xipav xai acpayaiat [(3oux]x6vou;), as well as with sacred 
dances of maidens (lines 77-80). The following two lines are damaged, 
but they seem to introduce the theme of war and to indicate that the 
Hyakinthids could help in that kind of situation. 246 If there was a war, the 
Athenians were first to offer to the Hyakinthids a sacrifice preliminary to 
battle (or “before taking up the spear of war”, Gusiv upoxopa iroXsplou 5opoc;, 
line 83), not using wood from the vines, nor pouring wine on the sacrificial 
fire or altar, but instead using honey and water from rivers (xrj<; olvottoioO 
pfj Gtyovxac; apncXou pr)5’ sic; nupav ctkcvSovxok; aXXa noXunovou xapnov 
p.sXiaar)<; Ttoxaplau; Trrjyaic; opoO, lines 84-86). Furthermore, the sanctuary 
of the Hyakinthids was to be an abaton , and any enemies must be prevented 
from secretly sacrificing (thyeiri) there, in order to bring victory to themselves 
and misery to the Athenians. 247 

The rituals used in the worship of the Hyakinthids thus seem to have 
consisted of two sets of sacrifices, one kind performed continuously and 
another, which was used in the case of war. 248 

The first set of sacrifices consisted of thysiai and sphagai (lines 77-80). 
Since the two terms thysiai and sphagai are here found together, they can 
be taken to refer to two kinds of sacrificial actions, which, however, were 
performed jointly. Thysia covers the main ritual, consisting of an animal 
sacrifice ending with dining, an interpretation which is strengthened by 
the fact that, on the same occasion, the sacred dances of the maidens 
took place. 249 Sphagai bouktonoi, “ox-sacrificing slaughters”, indicates a 
highlighting of the blood of the victims (see above, pp. 172-173). The 
sphagai could be considered as forming a ritual separate from the thysiai, but 
it seems more plausible that they constituted a part of the thysiai and were 
performed with the same victims. The detailed terminology of the passage 
may be seen as a desire to show that, in this case, the ritual differed from an 
ordinary thysia, since the blood was of particular importance. 250 How this 
blood ritual was performed is not known, but it is possible that the animal 
was killed in a fashion different from that at a regular thysia and that the 
blood was libated on the tomb of the Hyakinthids. 

The second set of sacrifices to the Hyakinthids (lines 81-86) seems 
to have been used when there was an emergency (war). In this ritual, 


246 p or possible reconstructions of lines 81-82, see Cropp 1995, 173 and commentary, 192. 

247 Lines 87-89. 

248 Cf. Henrichs 1983, 98. 

249 Cf. Mikalson 1991, 33-34; Casabona 1966, 176. 

250 Robertson 1996, 45-46, suggests that the ritual was similar to the sacrifices performed on 
the battlefield. 
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the Athenians were to thyein a protoma. The hapax protoma has been 
interpreted as meaning a sacrifice connected in particular with war. It was 
suggested earlier (pp. 173-175) that this term may refer to a blood ritual 
performed before the army left Athens. The heads of the victims used in 
this sacrifice may have been completely cut off and the blood poured on 
the grave of the Hyakinthids. In any case, the protoma sacrifice differed 
from a regular thysia in several respects. Vine wood was not allowed for the 
sacrificial fire, and the usual libations of wine were to be replaced with honey 
and water. The offerings are likely to have consisted of animal victims, since 
both thyein and spendein are used, as well as the mention of an altar, pyra, 
and, albeit in a negative sense, firewood. 251 It is thus possible to interpret 
this sacrifice as a thysia, modified by a series of libations consisting of blood, 
honey and water instead of wine, but still followed by dining, since the 
ritual was performed at Athens and should not be understood as a battle-line 
sphagia. This second set of sacrifices is probably the same as those referred 
to in a fragment of Philochoros, according to which both wineless thysiai and 
the burning of some wood were performed to Dionysos and the daughters 
of Erechtheus. 252 

The context of the protoma sacrifice was when war was approaching. 
This ritual does not seem to have been a sacrifice taking place on the 
battlefield but was rather accomplished in Athens, in or at the abaton of 
the Hyakinthids, since it was this sanctuary that the Athenians were to 
watch, so that no enemy should secretly sacrifice there to gain victoiy in 
war (lines 87-89). Whether the temporary protoma sacrifices and the annual 
thysia took place at the same location cannot be deduced from the text, but 
this interpretation may be possible. 253 

In the same Euripides fragment are also outlined the sacrifices to 
Erechtheus himself. 254 

90 noaei 8s iw aw ar)Xov sp gear] tioXet 
xsO^oa xsXsow nepipoXoiai Xaivou;, 


251 Thyein covers the ritual opposite to pouring out a libation and never seems to refer only to a 
drink-offering (see Casabona 1966, 75-76). For the firewood, see Cropp 1995, 192, lines 84-86. 
For pyra meaning an altar, see Denniston 1939. 112, line 513. 

252 Philoch. FGrHist 328 F12 (ap. schol. Soph. OC 100 [Papageorgius 1888]); cf. Kearns 1989, 
60-61, n. 70. 

253 The Hyakinthids were buried where one of them was sacrificed and the rest killed 
themselves (Eur. Erech. fr. 65, lines 67-70). Henrichs 1983, 98, with n. 54, believes that there was 
a grave separate from the cult-place, as well as separate locations for the sacrifices. Cropp 1995, 
191, lines 67-68, and Larson 1995, 153 and 187, n. 98, locate the cult at the tomb. Treu 1971, 
121-122, places both the burial and the cult place outside the city. Jouan 2000, 34, n. 30, suggests 
Euripides combined the rituals for the Hyakinthids with those of the Panathenaia, which ended 
with a hecatomb. 

254 Fr. 65, lines 90-94 (Austin 1968); Cropp 1995, 174-175 and 193. 



Literary evidence 


189 


xsxXViasTca. 8s toO xtavovcoi; oOvexa 
asjivoi; noae:L8wv ovop’ OTMvopaaptsvoc; 
otaxoii; ’Epe/GsCx; spt cpovatat PouGOtoli;. 

For your husband I command the building in mid-city of a precinct with stone 
enclosure. In recollection of his killer the citizens, slaughtering sacrificial oxen, shall 
call him august Poseidon surnamed Erechtheus. 255 

Athena instructs Praxithea (and the Athenians) to build a precinct with 
a stone enclosure in the middle of the city (orjxov sv pear) ttoXsi tsu<;ou 
... 7t£pi[36Xoiai Xatvou;). In the cult, Erechtheus is to be called Poseidon, 
surnamed Erechtheus as a recollection of him being killed by the god. 256 
The sacrifices are called phonai bouthytoi, “ox-sacrificing slaughters”. The 
term phonai, often used for carnage on the battlefield, links these sacrifices 
with war and bloodshed, and the ritual may be understood as a substantial 
sacrifice of cattle at which the blood was of particular importance (see 
above, pp. 175-176). The rest of the ritual was probably a regular thysia, 
since the term used is bouthytoi, and ended with the worshippers dining 
on the meat. 257 The blood of the victims may have been poured onto the 
fissures in the Acropolis rock, usually considered as the location where 
Erechtheus was killed, above which was later placed the hollow altar in 
the northern portico of the Erechtheion. 258 Thus the sacrifices to Erechtheus 
follow a ritual scheme corresponding to that of the Hyakinthids. 259 As for the 
ritual context of these sacrifices to Erechtheus, there are no clear indications. 
The rituals described may have formed a part of the Panathenaia, a festival 
which has even been suggested as originally dedicated to Erechtheus, but 
the offerings to this hero outlined in the Erechtheus have also been assigned 
to the Skira. 260 


255 Translation by Cropp 1995, 175. 

256 On the complex question of the merging of Erechtheus and Poseidon in the cult, see, for 
example, Kron 1976, 48-52; Kearns 1989, 210-211; Christopoulos 1994, 123-130; Cropp 1995, 
193, lines 93-94. 

257 Cf. Harmodios of Lepreum (FGrHist 319 F1), who speaks of the bouthysia negate to the 
heroes at Phigaleia, a sacrifice followed by a banquet in which the slaves could participate and 
the boys dined with their fathers. 

258 See above, p. 176, n. 196. See also Stern (1986, 57-58), who suggests that the northern 
portico of the Erechtheion resembles the set of a theatre. The construction of the Erechtheion 
definitely seems to have begun when Euripides wrote the Erechtheus, probably in 424 BC, see 
Treu 1971, 125-126. 

259 Sacrifices to Erechtheus are mentioned in the Iliad (2.550-551) as xaupoim xod apveioic; 
IXdavxai xoupoi A0r)voucov (the young men of the Athenians propitiate him with bulls and rams); 
on the authenticity of this passage, see Kirk 1985, 179-180 and 208-209. Is the propitiation to 
be taken as a reference to a blood ritual? 

260 For the link Erechtheus-Panathenaia, see Mikalson 1976, 153; Connelly 1996, 77-78. For 
Erechtheus receiving his sacrifices at the Skira, see Robertson 1985, 235 with n. 6; Robertson 
1996, 45. 
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The cult of Brasidas at Amphipolis and the sacrifices to the Hyakinthids 
and Erechtheus showed a similar pattern in the sacrificial practices. The 
major ritual seems to have been a thysia with dining. This sacrifice was 
complemented with another kind of ritual, which focused on the killing, 
bleeding and handling of the blood of the animal, as is indicated by the use 
of the term entemnein at the sacrifice to Brasidas, sphagai and protoma at 
the annual sacrifices to the Hyakinthids and perhaps also phonai in the cult 
of Erechtheus. A last case can be added to this category: the cult of Pelops 
at Olympia. Here, the blood ritual seems to have been performed in the 
context of a thysia, but there was also a theoxenia element. 

The reference to the sacrifices to Pelops at Olympia is to be found in 
Pindar’s first Olympian Ode. 2(>l 

90 vOv 8’ Ev algaxotjplau; 
dtyXaaiai pepiXTca., 

AAcpeoO ttopw xXiGsLg, 

TtjpPov dcpcpluoXov sywv tioAu^evwtoitcp ttapa pwgco. 

And now he partakes of splendid blood sacrifices as he reclines by the course of 
the Alpheos, having his much-attended tomb beside the altar thronged by visiting 
strangers. 2 ® 2 

Even though there is very little written evidence for the actual sacrifices 
to Pelops, it is clear that he was the most important hero worshipped at 
Olympia, being almost on an equal footing with Zeus. 263 

The language Pindar uses to describe the rituals of Pelops is both rich 
and unusual, but the use of vOv at the beginning of the description of 
the sacrifices makes it likely that he reports the sacrificial practices of his 
own time. 264 In the discussion previously in this chapter, two of the rituals 
outlined by Pindar have already been touched upon: the sacrifices of blood 
covered by haimakouriai and the presence of a theoxenia element indicated, 
above all, by klilheis . 265 

To have an offering of blood, there must be an animal victim, or 
rather victims, since the haimakouriai are in the plural and are called 


261 Ol. t.90-93. 

262 Translation by Race 1997. 

263 The other major piece of evidence for sacrifices to Pelops is Paus. 5.13.1-3. On the 
importance of Pelops at Olympia, see Burkert 1983, 93-103. For the archaeological remains of 
the Pelopion, see, for the older excavations, Furtwangler 1890, 2-3; Dorpfeld 1892, 57; Dorpfeld 
1935, 118-124; Mallwitz 1972, 133-137; Herrmann H. 1980, 62-73. The new investigations of the 
Pelopion have lowered the date of the introduction of the cult to the Archaic period; see Mallwitz 
1988, 79-109; Kyrieleis 1990, 181-188; Kyrieleis 1992, 20-24; cf. Antonaccio 1995a, 170-176. 

264 Gerber 1982, 141. 

265 See pp. 171-172 and p. 178. 
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aglaaisi— splendid or magnificent. 266 It was suggested earlier that the 
haimakouriai formed a part of the theoxenia and that Pelops, as an invited 
guest, received blood instead of wine. The question is, what was done with 
the rest of the victims after the blood had been used? The meat could have 
been destroyed, but there is nothing in Pindar’s text that supports such an 
interpretation. It is possible that some of the meat was prepared and offered 
to Pelops along with the blood at the theoxenia , but most or all of the meat 
was probably consumed at a banquet. 

Of great interest for the treatment of the meat is the homos mentioned in 
line 93- Pelops has his tU[if3ov apcpiTtoXov ... napa TtoXu^svcaxaTw pwqw (“his 
much-attended tomb beside the altar thronged by visiting strangers”). This 
altar has usually been understood as the famous ash-altar of Zeus, which 
was located somewhere to the east of the Pelopion. 267 Gerber, however, 
in his commentary on the ode, interprets the altar as that of Pelops and 
suggests that polyxenotatos may be understood as meaning both “visited by 
many foreigners” and as “entertaining many guests”. 268 He further proposes 
that amphipolon , usually translated as “much visited”, may be a reference to 
amphipoloi, i.e., the servants bringing food and drink. 269 This would mean 
that both the tomb and the altar were much visited and also entertained 
many guests, which, of course, is possible only if the sacrifice to Pelops 
was a thysia with dining for the worshippers. The interpretation of the altar 
as that of Pelops would constitute a further analogy between Pelops and 
Hieron: Pelops’ altar entertains many guests, just as Hieron’s table is often 
surrounded by guests. 270 

It is thus possible to interpret Pindar’s text as describing three kinds 
of rituals: a blood ritual, theoxenia and thysia with dining. Pelops would 
have been given the haimakouriai, the blood of the animals slaughtered, 
at the theoxenia to which he had been invited. The blood was probably 
poured on his burial mound, perhaps into a pit which may have been dug 
for each occasion or was a permanent installation. 271 It is also possible 


266 Gerber 1982, 142. 

261 p or exam ple, Burkert 1983, 96; Slater 1969, s.v. fkopoc;; Race 1997, 56, n. 1. No traces of 
this altar have been found (see Mallwitz 1972, 84). Slater 1989, 491, is more hesitant in his 
identification of the altar and says that it is “presumably that of Zeus”. 

268 Gerber 1982, 145, followed by Krummen 1990, 159-160. 

2 ® Gerber 1982, 144. Krummen (1990, 163-164) is more in favour of the amphipoloi providing 
for Pelops himself than for any visitors. 

270 Gerber 1982, 145. The scholia on this passage either identify the altar as that of Pelops 
(schol. Pind. Ol. 1.150a [Drachmann 1903-1927]) or as belonging to Zeus and Pelops (schol. 
Pind. Ol. 1.150b [Drachmann 1903-1927]). 

271 Pausanias (5.13.2), the only other source to comment upon the details of the sacrifices to 
Pelops, does not mention a haimakouria or any other blood ritual being executed in his time, 
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that he received additional portions of meat, perhaps placed on a table. 
The haimakouria and the theoxenia were both, however, part of the thysia 
sacrifice, at which the worshippers dined on the meat from the sacrificial 
victims, which had been sacrificed at his bomos. 272 The thysia was the major 
ritual which was modified by the haimakouriai and the theoxenia. 

One final comment on the sacrifices to Pelops concerns the preparation 
of the meat for the banquet. Several scholars have argued that there was 
a particular connection between the use of cauldrons at Olympia and the 
cult of Pelops and that the meat from the sacrifices to this hero may have 
been boiled instead of grilled. 273 There is nothing in Pindar’s text which 
indicates a use of a cauldron at the actual sacrifices, but, according to the 
myth, Pelops was boiled in a cauldron. 274 Cauldrons were used in other 
sacrifices at Olympia for boiling the meat, and it is possible that this was also 
the method of preparing the meat from the victims sacrificed to Pelops. 275 

The final group of literary sources to be considered under the heading of 
Circumstantial evidence for dining consists of cases in which the sacrifices to 
heroes are mentioned together with sacrifices to gods or other divine beings. 
In general, these texts offer little information apart from the term for the 
sacrifice, usually thyein or thysia. However, the context may be an indication 
of the kinds of rituals used. In the epigraphical evidence, sacrifices to heroes 
and gods were intermingled in the same sacred law or sacrificial calendar, 
without any indications of there being any ritual distinctions as to how the 
sacrifices were to be executed. For these inscriptions, it was suggested that 
the ritual meant must have been the one most frequently performed in Greek 
cult, i.e., thysia with dining. A similar argument can be made for the texts. 

When Plato describes the necessaiy kind of legislation connected with 
religion, which was stipulated by Apollon at Delphi, he mentions the 
founding of temples, sacrifices and other forms of worship to the gods, 
daimones and heroes (Ispmv ts ISpuasu; xai Gumat xai aXXat Gsov ts xai 


but he states that the cult of Pelops was initiated by Herakles, who performed a thysia in a 
botbros , a sacrifice which may be taken as a reference to a blood ritual (see above, p. 70). 

272 Pausanias (5.13.2) also describes a ritual including dining: the neck of the sacrificial victim 
was given to the woodman and anyone eating of the meat of the victim was barred from entering 
the temple of Zeus, cf. Burkert 1983, 101; Slater 1989, 494; Ekroth 1999, 154. 

273 Slater 1989, 495-501; Burkert 1983, 100-102; cf. Uhsadel-Gulke 1972, 31-33; Krummen 
1990, 168-184. 

274 Earlier in the ode (O/. 1.46-53), Pindar refutes as slander the myth of Pelops being boiled. 
Cf. Slater’s discussion of Ol. 1.48-49 as referring to the public sacrifice and boiling of the black 
ram (Slater 1989, 498). 

275 Hdt. 1.59. On the recovery of cauldrons and tripods from the excavations at Olympia, see 
Burkert 1983, 101 and n. 39. 
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Soupovov xai rjpoov Gspaitslat). 276 Furthermore, the dead were to be buried 
and given the appropriate services to keep them happy. 277 This division 
between various recipients of cult or of religious attendance can, to a certain 
extent, be said to be a philosophical construct, which does not necessarily 
reflect actual, practised religion. The religious category of daimones, in 
particular, is a feature of the writings of the philosophers. 278 Still, it is of 
interest to note that the gods, the daimones and the heroes are considered 
as forming one category receiving one kind of treatment, while the dead 
form a special group. 279 There is no indication that the heroes were treated 
in a fashion different from that of the gods and the daimones. 

In the Laws , Plato lists, in a similar fashion, the different kinds of 
recipients of religious attention in descending order. 280 First of all, limai are 
to be accorded to the gods, both to the Olympian gods and to the gods of the 
polis, as well as to the chthonian gods. Then the wise man will worship the 
daimones , and after them the heroes (toic; Saipoaiv o y’ spcppov opyiaCoLT’ 
av, ipoai 5s psta toutolk;). After these come private shrines dedicated to 
the ancestral gods and, finally, the limai paid to the living parents. 

The grading of gods, heroes and ordinary mortals is found also in the 
philosophical treaty entitled On the cosmos (transmitted with the Aristotelian 
corpus). 281 In this text, discussing the divine law and order which is to 
govern the city, it is stated that the law orders customary public feasts and 
yearly festivals, thysiai to the gods, therapeiai to the heroes and choai to 
the dead. 282 The distinction, if any, between the thysiai and the therapeiai 
cannot be defined from this context, but both these categories are likely to 
have been substantial sacrifices, unlike the simple choai to the dead. 

The lumping together of heroes and gods in speaking of sacrifices is 
found in the speeches and historical texts as well. Demosthenes mentions 


276 Resp. 427b. 

277 Resp. 427b: teXeut^ooivtcov te aO Grjxai xai oaa tol<; exel Sel uitTpEToOvrac; IXeox; auTouc; 
e/eiv. 

278 Plato’s three categories of gods, daimones and heroes occur also in Resp. 392a and Leg. 818c, 
cf. also Motte 2000, 79-90; Ramos Jurado 2000, 101-103- The meaning of the term daimon shows 
substantial variations, depending on the source where it is found and its date (see Nowak I960 
for the general development of the term from Homeric to Christian times) but does in general 
not refer to a recipient of cult, apart from the Agathos daimon ; see Mikalson 1983, 64-66. On the 
Platonic meaning of daimon, see Burkert 1985, 331-332; Reverdin 1945, 127-139; Motte 2000, 
79-90. For the use of daimon in 5th-century tragedy, where it refers to (usually bad) “fortune” 
and is never a cult deity, see Mikalson 1991, 22-29. 

279 Cf. Casabona 1966, 128. 

280 Leg. 717a-b. 

281 Mund. 400b. 

282 Mund. 400b: Gecov te Sumai xai rpcocov 0EpajtEiai xai /oai XExpnqxoTtov. 
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a case of the Athenians praying and sacrificing (Guaavxac;) to the gods and 
heroes who guard their city and country. 283 In a fragment of Philochoros, 
it is stated that, if someone sacrifices (00r)) a cow to Athena, a sheep must 
also be sacrificed (Gustv) to Pandrosos and the victim was called epiboion. 284 
Xenophon describes how Kyros performed thysiai to the gods and heroes 
of Assyria to win their favour, after having crossed the border into that 
country. 285 These sacrifices were likely to have been jointly made to both the 
gods and the heroes, since Xenophon specifies that they were preceded by 
another kind of ritual to a different recipient: propitiatory libations to Earth 
(Trjv iXaaxsxo yocag). Before crossing the border between Media and Assyria, 
Kyros had already sacrificed first to Zeus Basileus and then to the rest of the 
gods, while the heroes dwelling in Media and guarding the country were 
invited to come and join in ( symparakalein ). 286 If the heroes also received 
any sacrifices of their own, they must have been the same as those to the 
gods. 287 

A lengthy oracle, preserved in the speech Against Makartatos, mentions 
sacrifices to both gods and heroes. 288 In order to obtain good omens, 
the Athenians were instructed by Delphi to perform a series of sacrifices. 
First of all, they were to sacrifice (Guovtok;) to Zeus Hypatos, Athena 
Hypate, Herakles and Apollon Soter and send offerings (dutoTtspTtsiv) to the 
Amphiones. The next part of the oracle prescribes a sacrifice to Apollon, 
Leto and Artemis: the streets are to be drenched in sacrificial smoke, kraters 
and dances are to be set up (xa<; ayuta<; xviafjv, xai xpaxrjpac; iaxapsv xai 
Xopouc;) and the participants are to wear wreaths after the custom of their 
fathers. To all the Olympian gods and goddesses, thank-offerings are to be 
made (pvaatSopsiv) with raised arms, according to ancestral custom. Thirdly, 
to the Heros Archegetes, the Athenians were to sacrifice and bring presents 
(Guelv xai SopoxsXsiv), after the custom of their fathers. Finally, the relatives 
should fulfil their duties to the dead on an appointed day, according to 
established custom (xoic; dutocpGipsvoic; ... xsXsiv ... xaxxa ay/)psva). 

The first group of sacrifices performed to Zeus, Athena, Flerakles and 
Apollon must have been regular thysiai. It should be noted that Herakles is 


283 De cor. 184. 

284 Philoch. FGrHist 328 F10. 

285 Xen. Cyr. 3.3.22: fteouc; Sumac; xai rjpcoa; Aaaupia; oixrjTopa; rppevi^ETo. 

286 Xen. Cyr. 3.3.21-22. 

287 This is a non-Greek sacrifice described in Greek terms, but rituals performed at a border 
crossing on land seem not to have included any kind of particular action different from a regular 
sacrifice, as opposed to the crossing of rivers and the sea, at which the sacrifices seem to have 
been sphagia, see Jameson 1991, 202-203. 

288 Contr. Macart. 66; Fontenrose 1978, 253-254, H 29, dated to before 340 BC. 
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treated as one of the gods, while the Amphiones are not. The offerings sent to 
this pair of Theban brothers may not even have included animal sacrifice. 289 
The sacrifices to Apollon, Leto and Artemis were definitely regular thysiai 
with dining, since the streets were drenched in knise, and they took place 
in a festive mood, in which wreaths were worn and dances performed. The 
Olympian gods and goddesses mentioned next are probably the gods in 
general and the gifts brought to them may have meant animal sacrifice, but 
it is possible that the gifts were some kind of aparchai. The sacrifice to 
the Heros Archegetes makes up a separate entiy, which may imply that 
he received a kind of sacrifice different from that of the gods and heroes 
mentioned so far, but it is also possible that the division simply meant that his 
sacrifice should be performed on a separate occasion or simply at a different 
location. The rituals to the dead, finally, were definitely supposed to take 
place on a particular day. 

In this last categoiy of passages, there are no indications of any clear 
distinctions between the sacrifices to the heroes and those to the gods. The 
use of the same or equivalent terms for the rituals to both heroes and gods 
makes any major distinctions in the sacrificial practices unlikely. If anything, 
the texts indicate a separation between, on the one hand, divine recipients, 
such as gods and heroes (and daimones in the philosophical writings) and, 
on the other hand, ordinary mortals, either dead or still alive. On the basis 
of the general terminology and the lack of details, it is probable that, in the 
case of gods and heroes, it was the most common ritual that was intended, 
i.e., an animal sacrifice followed by a meal. However, the sense of these 
texts should not be forced too far, since they are rarely, if ever, intended 
to describe ritual practices in detail and the sacrifices are often mentioned 
in passing in a context dealing with non-religious matters. Furthermore, the 
division between various kinds of divinities in the philosophical treaties, such 
as in Plato, may be more of a theoretical construct than a reflection of actual, 
practised cult. 290 

2.4.3. Unspecified cases 

Finally, there is a handful of cases of sacrifices to heroes which are even less 
explicit than the texts discussed so far. The question here is how the lack of 
details is to be interpreted, just as in the passages in which heroes and gods 
were mentioned together without any indication of ritual distinctions. 


289 Apopempein may be used in the sense “to send away”, for example a pharmakos, but the 
meaning “to send offerings” without any negative connotations is also common from Homer 
and onwards, see Schlesier 1990, 38-41. 

290 This concerns in particular the daimones , see above, p. 193, n. 278. Still, it is interesting to 
note the complete lack in Plato of the terms usually considered as characteristic for hero-cults, 
such as enagizein , eschara and heroon , see Motte 2000, 88. 
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On the one hand, the scarcity of ritual specifications can be interpreted 
as due to the source speaking only of “a sacrifice” in general, without any 
intention of elaborating on ritual detail. In that case, these passages can be 
used only as evidence of hero-cult sacrifices taking place, but not of the kind 
of actions which they contained. On the other hand, the lack of information 
may also be considered as referring to sacrifices of the most frequent kind, 
and that was why it was considered unnecessary to specify any details. 
However, if we assume that the lack of information should be interpreted 
as the sacrifice being of the kind that was most common in hero-cults, we 
still have to define which kind of sacrificial rituals was intended. Judging 
from the evidence reviewed so far, both epigraphical and literary, it seems 
as if the most common ritual in hero-cults was a thysia followed by dining. 

Aisopos, in a fable called The hero, tells the stoiy of a man who had 
a hero near his house and was sacrificing lavishly to him (ttoXutsXmc; sGusv; 
noXXa zic, Guchocc; SooravwvxcK;). 291 One night, the hero appeared before the 
man and told him to stop destroying his property by this extravagant activity. 
If the man ruined all his fortune, the hero was afraid that he would have to 
take the blame. 

The thysiai performed to this hero may have been of any kind. From 
what we know of the sacrificial practices of private individuals and families, 
animal sacrifice seems to have been quite rare, as compared with offerings 
of fruit, vegetables and cakes. 292 On the other hand, the hero’s point of view 
is just that the sacrifices may threaten to ruin the man, and therefore they are 
better understood as more expensive animal sacrifices. There seems to be 
no reason to interpret them as anything else than regular thysia. 

In other passages, the information is veiy brief. Pindar writes in the 
fifth Isthmian Ode that Tydeus and Meleager, the sons of Oineus, received 
Guaiai cpasvvou, “brilliant sacrifices”, from the Aetolians. 293 The description 
of the sacrifices as brilliant may be an indication of the use of fire, since the 
adjective cpasvvoe; could be used to describe a shining or radiant fire, but 
the term could also be used metaphorically. 294 A fragment of Philochoros 
speaks of the sacrifices to a hero called Keramos: toO Guslv Kspapox tlv'i 
rjpcp. 295 Lykourgos is mentioned in an Ephoros passage as being the only 


291 Perry 1952, no. 110 = Hausrath 1962, no. 112. For other cases of heroa near houses, see 
Rusten 1983, 292-295. 

292 See van Straten 1995, 179. 

293 Isthm. 5.30-31. 

294 Slater 1969, s.v. 

295 Philoch. FGrHist 328 F 25. 



Literary evidence 


197 


one of the Spartan law-makers to have had a temple constructed to him and 
receiving annual sacrifices (Ispov ISpOaGou xod GusaGat x<rt’ stck ;). 296 

Two texts mention the rituals performed to the war dead at Athens. 
According to Plato, the war dead were to be given prayers and thysiai. 297 In 
a later passage from the same text, the honours accorded to the war dead 
are specified as an annual public performance of the private funerary rituals 
(to nomizomena ), as well as athletic contests, horse-races and music. 298 
Demosthenes speaks of the war dead as receiving deathless honours, a 
memorial erected by the State, thysiai and games. 299 The content and 
extent of the religious treatment of the war dead are difficult to grasp, since 
the sources offer few details. 300 It is clear, however, that they received 
public funerals and a consecutive cult, as well as athletic games, horse-races 
and music competitions. The war dead occupied a prominent place in 
society, especially in democratic Athens, and it therefore seems likely that 
the sacrifices consisted of animal victims. Furthermore, since the burial 
and commemoration of the war dead was a public ritual, distinct from the 
private celebrations of the dead, some kind of collective ritual dining may 
be assumed. 

The final four passages to be considered are from Herodotos, and all 
of them use the terms thyein or thysia for the sacrifices. Herodotos is a rich 
source of information about hero-cults, mentioning such sacrifices no less 
than 13 times. His use of different terms for the rituals must reflect a wish 
to differentiate between various kinds of sacrifices, for example, enagizein 
for destruction sacrifices, thyein/thysia for sacrifices followed by meals, and 
choai for rituals consisting only of libations. 301 

The first passage concerns the athlete Philippos of Kroton, winner at 
Olympia and the most beautiful of all Greeks. 302 According to Herodotos, 
Philippos participated in the Spartan attempt to colonize Sicily but was killed 
in battle with the combined forces of the Phoenicians and Segestans. He 
was buried at Segesta and received unrivalled honours from the Segestans 
because of his beauty. They built a heroon on his tomb and propitiated him 
with sacrifices (Guairpi autov iXotaxovcai). Of particular interest here is the 
fact that the sacrifices were aimed at propitiating Philippos. It is not clear 


296 Ephoros FGrHist 70 F 118. 

297 PI. Menex. 244a. 

298 PI. Menex. 249b. 

299 Dem. Epitaph. 36. 

300 See above, p. 76, n. 248. 

301 Enagizein: 1.167; 2.44. Thyein/thysia: 5.47 (twice); 5.67; 5.114; 6.38; 7.117. Choai: 7A3. For 
hero-sacrifices described by timan/timai (1.168; 4.33; 4.35 [twice]), see below. 

302 Hdt. 5.47. 
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from Herodotos’ account why this had to be done. Two alternatives are 
possible: either Philippos had to be appeased, since he had caused some 
kind of problem for the Segestans, perhaps since he was a former enemy 
of theirs (cf. the Phokaians killed at Agylla), or, if he was propitiated, he 
was thought to be able to help the worshippers in some way. 303 The use of 
the verb hilaskesthai may indicate that these sacrifices contained particular 
rituals, but it is also possible that the use of this term simply refers to the aim 
of the whole sacrifice and has no bearing on the ritual content. 304 

In the last three Herodotos passages, the thyein sacrifices are said to be 
performed (be; fjpep or (be; vogoe; oIxujtt). Whether these additions refer to 
the recipient being regarded as a hero or an oikist or to the thyein sacrifices 
having a particular content will be more fully discussed below, since (be; rpq> 
is also used together with enagizein, entemnein and timan. 

The first passage concerns Onesilos, king of Salamis on Cyprus, who 
was killed in the siege of Amathous. 305 The Amathousians cut off his head 
and placed it above the gates to their city, where it hung until the hollow skull 
was entered by a swarm of bees, which filled it with their honey comb. 306 
The Amathousians consulted an oracle concerning the matter and were told 
to take the head down, bury it and Gusiv (be; rpo> annually to Onesilos, since, 
if they did so, they would fare better. 

The second case of Gusiv (b; ipoi concerns the overseer of Xerxes, 
Artachaies, who was the tallest man in Persia and had the loudest voice on 
earth. 307 He died at Akanthos during the Persian invasion and was mourned 
by Xerxes, who gave him a funeral and a substantial burial mound. 308 The 
Akanthians continue to sacrifice to him in accordance with an oracle (Guouoi 
AxavGioi sx Gsonpoiuou (b; tpq>) and to call his name. 

In both these cases, apart from the specification of thyein as (be rpto, 
there is nothing in the contexts which indicates that any particular kinds of 


303 On the cult of enemies, see Visser 1982. Fontenrose (1968) classifies the athletes worshipped 
as heroes as belonging to the “avenging-hero” type, i.e., the wronged hero whose anger is 
placated by cult. On athletes as heroes, see further Bohringer 1979, who argues that these 
kinds of cults arose in particular when the city, which later worshipped the hero, experienced 
difficulties. 

304 Herodotos uses hilaskesthai and exhilaskesthai also for sacrifices to various gods (Apollon, 
Pan, Zeus, the winds) and to inanimate objects (the gold of the Skythians), as well as 
metaphorically (see Powell J. 1966, s.v. for references). 

305 Hdt. 5.112-113. 

306 Hdt. 5.114. 

307 Hdt. 7.117. 

308 The term ETupf3ox6e£ is to be taken as referring to the piling up of the grave mound 
rather than as a reference to choai, see Powell J. 1966, s.v. TupPo/oeco; Casabona 1966, 84-85- 
Furthermore, the whole army participated, an involvement which is unlikely, had the action 
consisted in the pouring of libations. 
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rituals were performed. The construction Gusiv cbq rpco may be compared 
with Gusiv cbc; vopoc; oixiatfj, which Herodotos uses in describing the honours 
accorded to the deceased Miltiades by the Chersonesitai, whom he had ruled 
as a “tyrant”. 309 Ever since Miltiades died, the Chersonesitai sacrificed to him 
“as it is the norm for a founder” (Gusiv (be; vopoe; oixicrtrj) and arranged 
horse-races and athletic contests. Malkin, in his discussion of the passage, 
argues that there must have been a generally accepted norm for the cults 
of founders and that this cult was manifested by annual commemorations 
which included sacrifices and feasting. 310 

2.4.4. The honouring of heroes 

With the exception of a few instances, the passages discussed so far in 
this chapter contain a terminology which in one way or another refers to 
concrete actions: the killing of a sacrificial victim and how it was handled 
afterwards. In many cases, however, the literary sources speak of heroes 
being honoured. 311 The terms most commonly used are xipav and xipr) or 
upai, but a few others are also found, for example, crs|3saGoa and yspac;. 

What kind of activity is meant, when the literary sources speak of heroes 
being honoured? Do the sources refer to animal sacrifice, bloodless offerings 
or other kinds of rituals, for example, the deposition of votives or the holding 
of contests and the performance of music? Terms used to describe the 
honours, such as timan and time, have not received the same attention in the 
study of the religious terminology as, for example, tbyein, presumably since 
these terms have been considered as covering less direct ritual actions. 312 

According to the LSJ, timan signifies to honour and revere as men do the 
gods or the elders, rulers or guests, while time is worship, esteem, honour 
and, in the plural, honours, such as those accorded to gods or to superiors. 
Time undeiwent a change of meaning from Homeric to Classical times, which 
is more apparent than the development of tbyein during the same periods. 313 


309 Hdt. 6.38. For the historical background, see Malkin 1987, 77-78 and 190-193. 

310 M a lkin 1987, 190-191 and 200. 

311 The honouring of heroes seems to be a particular feature of the literary sources, rarely 
documented in the inscriptions from the period under study here. The only comparable, 
epigraphical case concerns the hero Naulochos of Priene, who was honoured (r]pcoa tovSe 
oePeiv) as a guardian of the city and had a sanctuary; see Hiller von Gaertringen 1906, no. 196, 
c. 350 BC; cf. LS 180, 15 (c. 250 BC), an oracle approving a cult of Archilochos on Paros, 
([xilpcovTi Apyikoxov). 

312 The terminology of honours is not commented upon in particular by Stengel (1910 and 
1920), Nilsson (1967), Burkert (1985), Rudhardt (1958) or Casabona (1966). 

313 In Homer, time is reserved solely for the living and has no connection with religious 
observances (see Nagy 1979, 149-150; McGlew 1989, 286-287 with nn. 7 and 8). Hesiod uses 
time as referring both to the actual sacrifice, in particular to the god’s portion, and to the religious 
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In the Classical period, time and timan had come to specify the honour 
which a hero or a god received in cult. 314 Mikalson, in his study of popular 
religion in Greek tragedy, offers a lengthy discussion on the meaning and 
use of time, which he considers as the essential element of Greek piety, 
defining it both as the “honour” and the “office” or “function” for which 
one receives honour. 315 If a god or a hero has time, it means that he is 
worshipped with sanctuaries, dedications, hymns, dances, libations, rituals, 
prayers, festivals and, above all, sacrifices. 316 Thus, it is important also to 
look into the honouring of heroes when investigating sacrificial rituals. 

In the case of hero-cults, the honours given refer to some kind of cult 
with sacrifices taking place. On this level, the terms referring to honours 
function more or less as thyein does in the evidence discussed previously. 
However, the sacrifices covered by timan and time can include animal 
victims, but in some cases the offerings seem to have been bloodless. The 
use of time and timai as meaning sacrifices of various kinds can be illustrated 
by how the terms are used in Herodotos’ description of the cult of the 
Hyperborean maidens on Delos. 317 

Herodotos tells the stoiy of how the Hyperboreans sent offerings to 
Delos with two maidens, Hyperoche and Laodike, who were escorted by five 
men. This group never made it back to the Hyperboreans. Both Hyperoche 
and Laodike and their escort, the latter called the Perpherees by the Delians, 
are said to be honoured on Delos. The Perpherees were given great honours 
(xipac; [isyaXac; ... sx ovT£ ?)> which Herodotos does not specify further. 318 
Hyperoche and Laodike were also honoured by the Delians Cupfjv sx oua 0. 319 
The Delian girls and boys cut their hair and placed it on their tomb, the arjpoc, 
which was located at an olive-tree on the left-hand side as one entered the 
Artemision. 320 


attention, the honour, given to the divinity (see Theog. 73-74, 112-113 and 881-885, discussed 
by Rudhardt 1970). On time in Hesiod and the distinction from its usage by Homer, see Nagy 
1979, 151-155. For the development of the meaning of thyein , see Casabona 1966, 69-85. 

314 Nagy 1979, 118-119; Mikalson 1991, 183-202. 

315 Mikalson 1991, 183-202; see also Mikalson 1998, 301-303. 

315 Cf. the components of time among the Greeks as defined by Aristotle (Rh. 1361a): sacrifices, 
memorials in verse and prose, privileges, grants of land, front seats, public burial, statues and 
maintenance by the state (pEpt] §E Tipfjc; 0umou, pvfjpou ev piExpou; xai avEU pExpcov, yEpa, TEpEvr], 
7tpoE§plou, Tottpoi, eixovec;, tpocpod SrpooLai.). 

317 Hdt. 4.33-35. 

318 Hdt. 4.33. 

319 Hdt. 4.35. 

320 Hdt. 4.34. The sema has usually been identified with a semi-circular foundation in the 
Artemision, cut out of the poros bedrock and covered with a stone packing. The monument, 
probably of Late Bronze Age date, was fenced in by a wall in the Hellenistic period. See Guide 
de Delos 3 1983, no. 41; Picard & Replat 1924, 247-263; Picard 1946, 56, with fig. 1, for the 
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There was also another pair of Hyperborean maidens, Opis and Arge, 
who were said to have come to Delos earlier than Hyperoche and Laodike 
and who received another kind of honours (ti^iok; aXkac, SsSoaGou). 321 The 
women of Delos took up collections for them and named them in a hymn. 
Their tomb, the Grjxr), was located behind the temple of Artemis, facing east, 
close to the banqueting-hall of the people of Keos. 322 Finally, Herodotos 
says that the ashes from the thigh-bones burnt upon the altar (tuv ^trjpiov 
xaTayiCopsvwv stu to f3co[iu xfjv attoSov) were used for throwing upon the 
Grjxr). 

This passage is fairly explicit about the kinds of honours which the 
two pairs of Hyperborean maidens received. 323 In the case of Hyperoche 
and Laodike, the only offerings mentioned are the cut-off hair placed on 
the sema, and there may have been no sacrifice of animal victims. 324 The 
honours paid to Opis and Arge are said to be different, tirnai allai, from those 
given to Hyperoche and Laodike. A collection was made by the women of 
Delos, which must have been a form of ritual begging, 325 as well as the 
singing of hymns, but Opis and Arge were also given the ashes from the 
thigh-bones burnt upon the bomos. Whom did this altar belong to? The 
common interpretation has been to consider the bomos as belonging to 
Artemis or Apollon, but that identification is a modern inference, since the 
text does not mention any particular owner of the altar. 326 Since Herodotos 
says “the ashes of the thigh-bones burnt on the altar are used to cast upon 
the theke of Opis and Arge”, it is possible to identify this altar as that of the 


Hellenistic enclosure; Gallet de Santerre 1958, 32-33 and 94-95; Vatin 1965, 225-230; Roux 
1973, 528; Schallin 1993, 102-104. Among the finds in this structure were pottery dating from 
the Mycenaean to the Archaic periods, fragments of a bronze lebes, spindle whorls and ashes. 

321 Hdt. 4.35. 

322 The location of the theke is more disputed. The remains of a built-up, Bronze Age tomb, 
surrounded by a semi-circular wall in the Hellenistic period and situated on the southern side of 
the portico of Antigonos, is the most frequently suggested candidate (see Guide de Delos 3 1983, 
no. 32; Courby 1912, 63-74; Gallet de Santerre 1958, 32-35 and 93-94; Vatin 1965, 225-230; 
Schallin 1993, 102-103). Roux 1973, 525-534 and 543-544, argues for a different location further 
to the west, north of the temple of Artemis ( Guide de Delos 3 1983, no. 46) and east of the 
building no. 48 ( Guide de Delos 3 1983), which he identifies as the hestiatorion of the Keans. 

323 Some scholars have argued that there was originally only one cult of the Hyperborean 
maidens which was later doubled (see the discussion in Larson 1995, 119-121). Whatever the 
origin of the cult, Herodotos describes two sets of honours or sacrifices. 

324 Offerings of hair were among the timai megistai promised to Hippolytos by Artemis (see 
Eur. Hipp. 1423-1427; cf. Mikalson 1991, 41-42 and 186). 

325 On this particular ritual, see Robertson 1983, 143-169; Burkert 1985, 101-102. 

326 Artemis: Pfister 1909-12, 452; Nilsson 1906, 207; Sale 1961, 78; Robertson 1983, 147; Larson 
1995, 119- One suspects that Pfister excluded the possibility of the bomos belonging to the 
Hyperborean maidens, since he was convinced that the altar used in a hero-cult was either an 
eschara or a bothros {ibid. 474-476). Apollon: Guide de Delos 3 1983, 145, n. 1. 
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Hyperborean maidens. 327 If that was the case, the cult of Opis and Arge 
must have consisted of a regular thysia, at which the divine portion, the 
thigh-bones, was burnt on the altar and the rest of the meat was consumed 
by the worshippers. In any case, Opis and Arge were given the ashes from 
a thysia sacrifice. 328 

From the usage of timai in Herodotos, it is clear that the term could be 
used for sacrifices of a non-edible kind, such as hair, but perhaps also for 
regular animal sacrifices, depending on how the text is interpreted. Examples 
of both kinds of usage can be found also in other texts. 

The war dead at Plataiai were honoured with clothes, customaiy gifts 
and aparchai consisting of fruits of the season from the earth (sTipwpsv xorra 
stoc; sxaaxov 5r)p.oala saOrpaai ts xai toIc; aXXou; vopipou;, oaa ts f) yrj 
fjpoiv avsSiSou cbpata, iravTGiv dnrap)(a<; siucpspovTS ;;). 329 In this case, it seems 
as if animal sacrifice was not part of the ceremonies and that the aparchai of 
fruits may have been offered at theoxenia , 330 The clothes could either have 
been burnt, as the garments given to Periander’s wife Melissa had to be, for 
her to enjoy them in Hades, or deposited whole somewhere, as is known 
from sanctuaries, Brauron, for example. 331 

A definite case of timan referring to rituals which included animal 
sacrifice is the way the term is used in Euripides’ Erechtheus discussed 


327 Roux 1973, 525-526 with n. 2, identifies the altar as belonging to Opis and Arge. Chantraine 
& Masson (1954, 99) and Casabona (1966, 202-203) interpret the ritual as a sacrifice offered 
to Opis and Arge following the traditional Greek rituals, i.e., a regular thysia. Casabona 
further emphasizes that there is no particular chthonian connection of the term kathagizein 
in Herodotos. 

328 The spreading of the ashes in a particular place, and especially a holy one, such as the 
theke , was not a common action. Unless the ashes were left where the burning had taken place 
and allowed to form an ash-altar, they were considered as waste that had to be disposed of. 
Negligence to clear away ashes could even be punished with a fine; see Nemeth 1994, 62-63, 
who has shown that in many cases spodos was treated in the same way as kopros, the dung or 
excrement of animals produced during sacrifice. 

329 Thuc. 3.58. 

330 Cf. the fragmentary laws of Drakon which state that the gods and heroes of the country 
should be honoured annually in public with prayer and aparchai consisting of fruits and cakes 
(0Eou<; Tip&v xai tjpcoat; Eyxa>plou<; sv xoivo ... auv EUtprjpia xai aitapyaic; xapitcov (xai) TtEXavou; 
ETtETEtou;; Porph. Abst. 4.22.7; Patillon & Segonds 1995). For the date of this law, probably 
Hellenistic, see Busolt & Swoboda 1926, 814, n. 2. 

331 Burning of clothes: Hdt. 5-92; cf. the clothes mentioned in the 5th-century BC funerary 
law from Ioulis, Keos, LS 97 A, 2-3 = IG XII:5 593. Gomme (1956a) suggests that the clothes 
mentioned by Thucydides were either offerings of clothes to the dead or the special clothes 
worn by the Plataian archon at the festival at the tombs, as narrated by Plutarch ( Vit. Arist. 21.4). 
Dedications of clothes are mainly known from sanctuaries of Artemis (see van Straten 1995, 
82-83 and Linders 1972 for the inventories from Brauron in which the clothes are mentioned). 
For the dedication of clothes as spoils of war, see Aesch. Sept. 275-279, with commentary by 
Hutchinson 1985, 87-88. 
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previously. In this passage, Athena instructs the Athenians to honour, xipav, 
the Hyakinthids annually with thysiai, sphagai and choruses. 332 Here, timan 
is used in a general sense, covering a whole set of rituals, for which the 
particular actions are designated by special terms. 

A similar usage is found in Thucydides when he is speaking of the 
worship of Brasidas at Amphipolis, to whom the Amphipolitans Tipa<; 
5s56xaaiv dycivac; xai STr)aiouc; Gualat;, i.e., honours comprising games and 
annual thysiai , 333 When Brasidas was adopted as the new founder and 
saviour of the city, Hagnon, the original founder of Amphipolis, was deprived 
of the timai he used to receive. The limai accorded to Hagnon have usually 
been considered as being the same as the limai given to Brasidas. 334 It seems 
plausible that both Hagnon and Brasidas would have received timai in the 
form of animal sacrifices and games in their aspects as founders of the city. 335 

To take the honours as referring to sacrifices of animal victims followed 
by ritual dining is probably the best interpretation also in other oikist cults, 
since communal feasting seems to have formed the essential part of the cult 
of the oikist. 336 Timesios of Klazomenai, the original founder of Abdera, who 
was later driven out by the Thracians, received honours from the people of 
Teos Cupac; ... cbc; rpox; sx £L ), who founded a new colony on the same site in 
544 BC. 337 Battos, the founder of Kyrene, is said to be a rpoc; AaoaspV)c;, “a 
hero honoured by the people” and had his tomb in the agora. 338 Euphron, 
the leader of the popular party at Sikyon, was killed in 364 BC by his political 
opponents when in Thebes. 339 The Sikyonians brought him home, buried 
him in the agora and revered him as the founder ( archegetes ) of the city (ox; 
dtpXT)Y£TT]v xrjc; tioAsgx; aspovTou ). 340 

Another group of recipients of honours are the war dead. It has 
commonly been pointed out that, even though the war dead received an 


332 Fr. 65, lines 79-80 (Austin 1968). 

333 Thuc. 5.11; cf. Hornblower 1996, 455. 

334 Hornblower 1996, 455; Malkin 1987, 231-232. 

335 The entemnein sacrifices to Brasidas were not necessarily part of the cult of Hagnon, since 
these rituals seem to have been linked in particular to the fact that Brasidas was killed in war 
(see the discussion below, pp. 257-259). Hagnon, on the other hand, was still alive when he 
was accorded the timai, see Hornblower 1996, 452-454; Malkin 1987, 231. 

336 Malkin 1987, 200 and 203. 

337 Hdt. 1.168. See Malkin 1987, 221-223, on the status of this cult as that of an oikist. 

338 Pind. Pyth. 5.95. See further Malkin 1987, 204-206, with a discussion of the sacred law 
from Kyrene in connection with Battos. On the sacrifices to the mythical founders of Kyrene, 
the Antenoridai, see above, p. 177. 

339 Xen. Hell. 7.3.12. 

340 The term archegetes was commonly applied to oikists, for example, to Battos, and could 
serve as a cult title (see Malkin 1987, 241-250). 
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established cult in most Greek cities, the sources are often unwilling to 
elaborate on the details. 341 It is therefore interesting to note that the worship 
of the war dead is often described in terms referring to honours. The public 
honouring of the war dead at Plataiai mentioned by Thucydides has already 
been commented upon. 342 The Athenian war dead, who were buried at 
public expense in the Kerameikos, are described as receiving honours and 
the sources often stress the honour of being buried by the state, more than 
the fact that they were also the focus of a continuous cult. Thucydides speaks 
only of timai in connection with the funeral. 343 Lysias mentions the public 
funeral and the following games and further states that the war dead were 
worthy of receiving the same honours as the immortals (Talc; auxatc; xipatc; 
xai touc; aGavaGouc; xipaaGai). 344 In Plato’s Menexenos, the city honours 
(xipwaa) the war dead with a public version of the private funerary rituals 
(ta nomizomena), athletic games, horse-races and music. 345 Demosthenes 
speaks about the deathless honours (ayrpoic; Tipac;) for the war dead, as 
well as a public monument, thysiai and games. 346 The importance of the 
worship of the war dead in Athens makes it likely that the rituals did not 
consist only of offerings of clothes and fruit, as was the case of the war 
dead buried at Plataiai. It is probable that, in Athens, animal victims were 
sacrificed and that timan and timai should be interpreted as referring to 
such sacrifices, in particular, since these honours are defined as consisting 
of thysiai in one case. 347 The frequent usage of timan and timai may be 
understood as playing down the religious aspect in the treatment of the war 
dead. 

A final example of timai, which may correspond to animal sacrifice, is 
found in the Funeral speech by Hypereides. 348 Here, the orator complains 
that the Athenians are now forced to bring thysiai to ordinary men and, 
while the statues, altars and temples of the gods are left without care, those 
belonging to living men are being taken care of. Furthermore, the Athenians 
have to honour the servants of these men as heroes (SaitEp rpoiac; xipav ... 
avayxaCopsvouc;). This passage concerns the conditions in Athens in 323 BC, 


341 See above, p. 76, n. 248. 

342 Thuc. 3.58. 

343 Thuc. 2.35. 

344 Lys. Epitaph. 80. 

345 PI. Menex. 249b. In Menex. 244a, Plato speaks of thysiai. 

34 ^ Dem. Epitaph. 36. Cf. Loraux 1986, 38, on the distinction between the burial of the war 
dead, which ensured them eternal remembrance, and the annual sacrifices and games, which 
reactivated the initial honours. 

347 Dem. Epitaph. 36; cf. PI. Menex. 244a. 

348 Hyp. Epitaph. 21. 



Literary evidence 


205 


when cults had been instituted both to Alexander and to Hephaistion. 349 It 
is difficult to say whether the difference in terminology— thysiai, statues, 
altars and temples for the gods and simply timai for the heroes—reflects a 
distinction in rank between gods and heroes. 350 Alexander and Hephaistion 
seem to have been intimately united in cult, and the use of thysiai and timai 
may just be a way of varying the language. 351 On the other hand, if the 
equating of Hephaistion with a hero was intended to diminish his importance 
as compared with Alexander, it is possible that timai should be understood 
as rituals less elaborate than animal sacrifice. 352 

As in the case of thyein, there is a handful of passages in which timan 
or other terms for honours paid to heroes are used without any further 
specifications of what was done. In one of the orations by Isokrates, the 
Plataians urge the Athenians to help them against Thebes, giving as one 
of the reasons for demanding support that they were concerned for the 
monument of the fallen Greeks at Plataiai, lest it should be damaged and 
the gods and heroes of the site would not receive their rightful timai . 353 
A fragment of Alkman refers to the cult of Menelaos, who is mentioned as 
being honoured (Tipa[a0oa]) at Therapne, together with the Dioskouroi. 354 
Helen is mentioned a few lines further down in the same fragment (line 10) 
and her name is followed by a kai, which may indicate that she also 
had a companion or companions. Helen and her company may also have 
been honoured, if the [xipjac; syouat (line 13) later in the fragment refers 
to them. Pindar speaks of Iolaos being honoured (yspac; §x a ) at Thebes, 
just as Perseus was at Argos. 355 Preceding this statement, Pindar mentions 
that Tydeus and Meleager, the sons of Oineus, were given thysiai by the 
Aitolians. The gems accorded to Iolaos and Perseus were probably also some 
kind of sacrifices, presumably thysiai. Aristotle states that men of talent are 
honoured everywhere (Tipwaiv) and further quotes the orator Alkidamas, 
according to whom the Parians honoured (TSTiprjxocoO Archilochos, in spite 


349 Habicht 1970, 28-36; Parker 1996, 257-258. 

350 Price 1984a, 33-34, considers that the classification of the recipient as a hero was a means 
of degrading his status. 

351 Cf. Habicht 1970, 31-32. 

352 The relationship between Demetrios Poliorketes, considered as a god or equal to a god, 
and three of his companions, who were given bomoi, heroa and spondai , is perhaps a better 
example of the use of a hero-cult as marking an inferior status (Demochares FGrHist 75FI; 
cf. Habicht 1970, 44-58; Price 1984«, 33-34; Parker 1996, 259; Mikalson 1998, 88). It may be of 
importance that Demetrios and his companions were still alive when these cults were instituted. 

353 Isoc. Plat. 60. Probably these heroes were not the war-dead buried at Plataiai (see Schachter 
1986, 55-56). 

354 Alkman, no. 7, fr. 1, lines 6-9 (Page 1962). 

355 Pind. lsthm. 5.32-33. 
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of his evil tongue, the Chians Homer, although he had rendered no public 
services, the Mytilenians Sappho, although she was a woman, the Italiotes 
Pythagoras, and the Lampsakenes buried Anaxagoras, although he was a 
foreigner, and honour him still (xipobaiv sti xai vOv). 356 According to the 
Aristotelian work On marvelous things heard, Philoktetes was honoured 
CttpotoGcu) among the Sybarites. 357 Two fragments from plays by Euripides 
also mention unspecified honours given to heroes. In the Antiope, Amphion 
and Zetos will receive the greatest honours Cupac; psysaTac;) at Thebes, while 
the timai accorded to Hippolytos at Troizen are mentioned in a fragment of 
the first and now lost version of the Hippolytos , 358 

A final and slightly different case to consider is the treatment of the 
Spartan kings after their death. Xenophon says that a dead king was given 
timai after he had died, and that in this manner the laws of Lykourgos show 
that they honour the kings of the Spartans not as mortal men but as heroes 
(o0)( (b<; avGpdmouc;, ocXX’ (be; rpoac; ... upoTSTiprjxaaiv). 359 There has been 
some argument as to whether this statement should be taken to mean that 
the kings became heroes, honoured in cult after they had died, or that they 
only received exceptional funerals, since they had an inherent heroic quality 
from birth but got no continuous honours after their burial. 360 Considering 
the usage of timan and timai for definite, continuous hero-cults, such as 
those of the oikists, it seems difficult to avoid the conclusion that the dead 
kings were treated as heroes with proper cults. Xenophon’s terminology may 
be compared with the cautious attitude to the religious position of the war 
dead found in other sources. Even if a cult did exist, it was not emphasized. 

2.5. The specification of the sacrifice as tog t'lfxo 

It has been noted above that some sacrifices to heroes are specified as (be; 
rpo. This addition has been taken to indicate the performance of particular 
rituals, which in the case of hero-cults would mean a complete destruction 
of the animal victim and no dining for the worshippers. 361 The addition 


356 Arist. Rh. 1398b; Alkidamas no. 14 (Radermacher 1951, 134). 

357 Mir. ausc. 840a; cf. Harrison 1989, 174. 

358 Eur. Antiope fr. 48, line 99 (Kambitsis 1972, with commentary pp. 124-125); Jouan 2000, 36, 
esp. n. 41. Eur. Hipp. I, fr. 446 (Hallerau 1995 = Nauck 1889, fr. 446); cf. Mikalson 1991, 41-42. 
In the second version of the Hippolytos, the hero is promised timai megistai and offerings of 
hair (Eur. Hipp. 1423-1427). 

359 Xen. Lac. 15-9. 

3 ®° On the Spartan kings as heroes with continuous cult, see Cartledge 1988. For the designation 
of the kings as heroes only referring to the funeral, see Parker 1988. 

361 Deneken 1886-90, 2505; von Fritze 1903, 66; Stengel 1920, 141-142; Pfister 1909-12, 
479-480. 
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(be; T]pto has been compared with sacrifices specified as (be; 0s(b, which have 
been understood as rituals at which the worshippers dined. Since it has been 
assumed that dining did not take place at sacrifices to heroes, the addition 
of (be; rpw to the verb thyein has caused some problems among modern 
scholars. The combination 9uav (b; fjp(p has been viewed as an impossibility 
and has consequently been explained as a mistake or a careless usage of 
the terminology by the ancient sources. 362 The expression Gustv (be; 0s(b 
used for a sacrifice to a hero, on the other hand, has been considered as a 
conscious choice, indicating that the recipient differed from regular heroes, 
most frequently by not having died a proper death or by not having any 
grave. 363 

The problem of interpreting (be; rpo as referring to particular sacrificial 
rituals concerns not only the fact that some ancient sources have to be 
dismissed as sprachlich nicht korrekt, since they use this addition with 
thyein , 364 A review of the expression (b; rpw shows that it is used with 
thyein, timan, entemnein and enagizein alike, terms with highly varied 
meanings (see Table 3D. 

To add (be; rpw to enagizein in order to mark the presence of rituals 
particular to hero-cults seems unwarranted, since in the Classical and Hel¬ 
lenistic periods this term was, anyway, used only for sacrifices to heroes 
and the dead and never for the cult of the gods. 365 Entemnein is also 
connected in particular with hero-sacrifices and would therefore need no 
further elucidation. 366 Moreover, which kind of ritual should be considered 
as being the most typical for heroes and correspond to (b<; f]pw? The review 
of the epigraphical and literary sources indicates that sacrifices to heroes 
were mostly of the alimentary kind, while destruction sacrifices and blood 
rituals were uncommon. A hero could of course receive destruction sacrifices 
{enagizein) or blood rituals ( entemnein ), since these were among the rituals 
performed to heroes, but a hero could also, and did frequently, receive thysia 
sacrifices followed by dining. It is therefore not possible to argue that (b<; rpto 
is automatically to be taken as indicating enagizein or entemnein sacrifices. 
On the whole, the interpretation of (be; rpw as referring to ritual practices for 
heroes differing from the cult of the gods rests upon the assumption that the 
sacrifices to heroes were ritually distinct from those to the gods. 


362 Pfister 1909-12, 479-480; Rohde 1925, 140, n. 15. 

363 Pfister 1909-12, 479-489. 

364 Thus, Pfister 1909-12, 480. 

365 For enagizein , see above, pp. 82-89. 

3 ^ 5 Thuc. 5-11; LSS 64, line 9; cf. Rudhardt 1958, 285-286. Entemnein used for sacrifices to 
heroes in later sources: Plut. Vit. Sol. 9.1; Plut. Vit. Pel. 22.2; Lucian Scytha 1; Philostr. Her. 53.13. 
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Table 31 

Sacrifices specified by an addition. 


Expression 

Recipient 

Category 

Source 

Thyein or the equivalent 

0ueiv (be; fipo 

Onesilos 

Hero 

Hdt. 5.114 

0uouai ... (be; r]pco 

Artachaies 

Hero 

Hdt. 7.117 

Guouoi (be; vopo; oixioxrj 

Miltiades 

Oikist 

Hdt. 6.38 

(b<; dOavaxu ... Ououai 

Herakles 

Immortal (god) 

Hdt. 2.44 

taxaxai ... ocpX a Y 
coonep Oeco, prjXcov xe 
xvioaaeaaa TtopTta 

Tlapolemos 

God 

Pind. Ol. 7.78-80 

Guaia; ... aTtoxeXoOaiv oGy 
(be; ijp6)aiv aXX’ (b; GeoTc; 

Helen and Menelaos 

Gods 

Isoc. Hel. 63 

Timan or the equivalent 

xipa; ... (b; fjpco; ex sl 

Timesios 

Hero 

Hdt. 1.168 

oux (b; avGpcoTiouc;, aXX’ (b; 
rjpcoa; ... Ttpoxexiprjxaaiv 

Dead Spartan kings 

Heroes 

Xen. Lac. 15.9 

(be; apxr)Y£'CT)v xfj<; 

TtoXsco; aspovxai 

Euphron 

Archegetes 

Xen. Hell. 7.3.12 

630718p 7)p(oa; xipav 

Servants of the Macedonians 
(Hephaistion) 

Heroes 

Hyp. Epitaph. 21 

Entemnein 

(be; 7]p63L XS SVXSpVOUOl 

Brasidas 

Hero 

Thuc. 5.11 

Enagizein or the equivalent 

(b<; rjpco evayi^ouoi 

Herakles 

Hero 

Hdt. 2.44 

Guopsv t auxoiai xol; 
evayiopaoiv 63G7t8p GeoTai 

The dead 

Gods 

Ar. Tag. fr. 504, 
12-13 ( PCG III:2) 


The alternative interpretation of ore; rpto has no bearing on the contents 
of the rituals but concerns the status of the recipient. 3(1 If the addition ebe; 
r)pco is viewed from this angle, it would constitute a means of indicating 
that the recipient belonged to the category of heroes. Similarly, Guav (be; 
Gsco defines the recipient as being a god and as|3sa0oa (be; dpxr)ysTr)v as an 
archegetes. The thyein (be; rpco to Onesilos and Artachaies, the honouring 
of Timesios (be; rpo, the entemnein (be; rpo to Brasidas and the enagizein 
(be; fjp(p to Herakles would mean that all these recipients were considered as 


367 Kontoleon 1970, 45-46, (be; f^pcu meaning “as if to a hero” in the sense of a hero of epic, 
not simply a heroized mortal. Cf. Habicht 1970, 172, on coaTtep 0eo and (be; 0eov referring to the 
recipient as being a god in cult. See also Scullion 2000, 167-171. 
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being heroes and not any other kind of divine beings . 368 Likewise, Euphron 
of Sikyon, who was honoured as (be; dpx/)Y£ T ^ v tfj? tioXsojc;, belonged to the 
category of archegetai . 369 

The importance of the religious status is especially obvious when it is 
emphasized that the recipient belonged to one particular category and not 
to another. When Isokrates speaks of the cult of Helen and Menelaos at 
Sparta, he makes a point of stressing that the couple were receiving holy 
and traditional thysiai, not as heroes but as being gods (Guaiocc; autolc; dyia<; 
xoci nocxpiac; daioTsXoOaiv ou^ (be; fjpwaiv aXX’ (be; Gsoie; apcpoTSpou; oOaiv). 370 
Similarly, the dead Spartan kings were honoured, not as ordinary men, but as 
heroes (oOx (be; avGpwTtouq, dXX’ (be; tpooce; ... iipoTSTiprjxocaiv). 371 The only 
case in which the addition seems to concern the ritual practices is the worship 
of Miltiades among the Chersonesitai. Here, however, it is indicated that the 
people of Chersonesos “sacrifice as is the norm for a founder” (Guouoi (be; 
vopoe; olxujTfp, a ritual presumably centred on an annual, solemn feast . 372 

In the examples discussed so far, the recipients are considered as being 
heroes, oikists, archegetai or gods and it was argued that the additions were 
meant to clarify their status, not to indicate any particular rituals. In a few 
cases, the addition is not (be; rpo) or (be; Gsib but (bcnisp rpoioce; or (battsp 
0s(b/0£olai. The meaning of this addition is less clear and can, in fact, both 
refer to the status of the recipient and to the rituals they receive. 

In the first example, the status of the recipient must be the issue. 
Hypereides complains about the Athenians having to perform thysia and 
erect statues, altars and temples to their Macedonian overlords and honour 
their servants as heroes (woTtsp rpoiae; xipav), a passage taken to refer to the 
cult of Alexander and Hephaistion . 373 The point being made is not that the 
servants (or Hephaistion) were considered as being heroes, but that they had 
to be honoured as if they were heroes , i.e., Athenians had to show them an 
excessive amount of respect. A certain degree of irony can be detected here. 
The fact that the servants had to be treated as heroes, while the masters were 
gods, may have been a means for indicating that the former were of lesser 
status than the latter. In any case, the passage is to be taken as having a 


368 Onesilos: Hdt. 5.114; Artachaies: Hdt. 7.117; Timesios: Hdt. 1.168; Brasidas: Thuc. 5.11; 
Herakles: Hdt. 2.44. 

369 Xen. Hell. 7.3.12. 

370 Isoc. Hel. 63. 

371 Xen. Lac. 15.9. Cf. Parker 1988, 10, who does not believe that the kings were given 
a continuous hero-cult but that they were given a special status, since their divine descent 
(idem 15.2) led to their being seen as heroes. 

372 Hdt. 6.38; cf. discussion in Malkin 1987, 190-200. 

373 Hyp. Epitaph. 21; cf. Habicht 1970, 28-36; Parker 1996, 257-258. 
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bearing on the status of the recipients of the honours rather than as a sign 
of there being particular ritual practices for heroes, distinct from those of the 
gods. 

A second, slightly different case, in which the same construction 
is found, concerns the cult of the mythical founder of Dorian Rhodes, 
Tlapolemos. Pindar, in his seventh Olympian Ode , states that on Rhodes “is 
established for Tlapolemos, the Tirynthians’ colony-founder, as if for a god, 
a procession of rich sacrificial flocks and the judging of athletic contests” 
(TXanoXspco 'icrtatat TipuvGiwv apxaysxa, Scmsp Geco, prjXcov ts xvtaasaaa 
iropira xai xpiau; apcp’ acGXou;). 374 Tlapolemos is an arcbegetes and not a 
god, but he is given sacrifices as if he were a god. The rituals to Tlapolemos 
are of a kind commonly performed to the gods but they may as well be 
found in a cult of an arcbegetes. The meaning intended here, seems to have 
been a wish to show the extent to which he was honoured and the fact that, 
though an arcbegetes , he was worshipped on the same scale as a god. 375 

Here can also be considered an interesting fragment of Aristophanes’ 
Tagenislai. 376 The speaker in the text states that “we are sacrificing enagis¬ 
mata to them (the dead) as if they were gods, and we are pouring out 
choai, begging them to send up the good things here” (Guopsv t au-cotai 
tolc; Evayiapaaiv wanEp Gsotai, xai y£ x £< 3 M- £VOL atToupsG’ aOxoGc; 5s0p’ 
avisvai tayaGa). Also in this case, the rituals themselves do not seem to 
be the main issue. In this period, the gods would not be recipients of 
enagismata and the stipulation that the dead were to be given these offerings 
“as to the gods” clearly has no bearing on them being gods nor of the gods 
actually receiving enagismata. Intended is rather the unusual situation that 
the dead are receiving a substantial amount of offerings, just as the gods, 
although the departed normally would be given comparably poor offerings. 
The use of thyein can also be taken as an indication of the exceptional 
character of these sacrifices, since this term is, as a rule, not used for rituals 
for the ordinary Greek dead in this period. 377 


374 Pind. Ol. 7.77-80. Translation by Race 1997. 

375 The description of the ritual as a thysia with dining is natural, since this was the most 
common kind of sacrifice in the cult of the gods. In the particular case of Tlapolemos, the 
emphasis on the sacrifices being performed as if for a god should perhaps be connected with 
the fact that both the role as a founder and the cult were later transferred from Tlapolemos to 
the god Helios (see Malkin 1987, 245). 

376 Ar. Tag. fr. 504, 12-14 (PCG 111:2, 1984). 

377 See below, p. 288, n. 367. For the use of coattep in the new sacred law from Selin- 
ous (Jameson, Jordan & Kotansky 1993), see below, pp. 235-237. In this text, the impure 
Tritopatores are to receive sacrifices boa rep tolc; hz poem (A 10), the pure Tritopatores 
boa Ttsp tolc; Qeolc; (A 17) and the sacrifice to the elasteros is to be performed boa rep tolc; 
dcSavoiToiai (B 12-13). 
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Why, then, was there a need to specify the religious status of the 
recipient in some cases? In general, the denominations her os and theos 
seem to have been used in quite a flexible manner . 378 It is interesting 
to note that most of the passages defining the recipient as a hero, an 
oikist or an archegetes concern the institution of the cults in one way or 
another. When Herodotos speaks of the thyein (be; rpco sacrifices to Onesilos 
and Artachaies, it is in describing the background of the cults and the 
circumstances of their institution . 379 The cults of Euphron at Sikyon and 
Brasidas at Amphipolis were also new cults, even though Brasidas replaced 
Hagnon in many respects . 380 The worship of Timesios at Abdera was 
probably newly established by the second group of colonists of the site . 381 
The honouring of the dead Spartan kings can also be said to concern the 
institution of cults, since the elevation of the kings to heroes took place only 
in connection with their burial . 382 At the institution of a new cult, it seems to 
have been of importance to define the status of the recipient . 383 Furthermore, 
it cannot be a coincidence that so many of these cults concern founders, 
whether they were the actual founders or not or only later adopted as such: 
Miltiades at Chersonesos, Timesios at Abdera, Euphron at Sikyon, Brasidas at 
Amphipolis and Tlapolemos on Rhodes. After his death, the founder received 
a hero-cult, but it still seems to have been of interest whether he was to be 
called a hero, an oikist or an archegetes. 

The link between the addition ebe; rpco and the religious status of the 
recipient is further supported by the role played by oracles in the institution 
of the cults. It is well known that Delphi in many cases ordered the recoveiy 
of the bones of a hero and the foundation of a cult . 384 The sacrifices to 
Onesilos and Artachaies described by Herodotos were both begun on the 
command of an oracle. Delphi also played an important role in the creation 
of oikist cults, since it was the oracle which appointed the oikist, who, when 


378 Thus, in particular, in the inscriptions: the theos Hypodektes ( IG II 2 2501, 20) and the herns 
Egretes QG II 2 2499, 25); the Heros Iatros called theos ( IG II 2 839, 20, 33 and 45-46); Aniynos, 
Asklepios and Dexion referred to as theoi ( IG II 2 1252, 7-8). 

379 Hdt. 5.114 and 7.117. 

380 Xen. Hell. 7.3.12; Thuc. 5.11. 

381 Hdt. 1.168. For the institution of the cult, see Malkin 1987, 55-56. 

382 Xen. Lac. 15-9. 

383 It is interesting to note that the cults marked tog 0eo or (be; dOavoruu are referred to as being 
already in existence and are performed to “old” and well-established heroes of myth, such as 
Helen and Menelaos, and Herakles. 

384 Boedeker 1993, 164-177, on the specific case of Hdt. 1.66-68 (the bones of Orestes); for 
other cases, see Rohde 1925, 122 with nn. 35-36 and 129 with n. 72. On the importance of 
oracles at the institution of cults of athletes, see Fontenrose 1968. 
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he died, received a hero-cult. 385 When the oracle decided on the institution 
of a cult, it is possible that it also decided upon the status of the recipient 
as a hero, an oikist or an arcbegetes. The importance of the epithet and the 
role of an oracle in these matters are clear from Plato, when he speaks of 
the guardians and leaders of the state, who, after their death, will depart to 
the Island of the Blessed and dwell there. 386 Plato says that the state should 
establish mnemeia and thysiai for them, as daimones (&><; Soupoaiv), if the 
Pythia approves, and, if not, as divine and godlike men (&><; s05odpoai ts xai 
Gslok;). The distinction here does not lie in different kinds of rituals, since in 
both cases mnemeia and thysiai will be established, but in the designation of 
the recipients and how their religious status was to be perceived, a decision 
made by the oracle. 

2.6. Conclusion: Sacrifices to heroes from the literary 
evidence 

The picture of sacrifices to heroes presented in the literary sources is basically 
the same as that given by the review of the epigraphical evidence, but there 
are some distinctions, which mainly depend on the particular character of 
each category of evidence. 

Direct evidence for destruction sacrifices and blood rituals is not abund¬ 
ant in the literary evidence. The sources offer few details as to the execution 
of the destruction sacrifices, but the blood rituals always seem to have been 
performed in connection with tbysia sacrifices, presumably constituting the 
initial ritual of a sacrifice ending with dining. The evidence for theoxenia is 
scarce and less direct than in the inscriptions, but it is clear that this kind of 
ritual could be used both as a main ritual and as a complement to animal 
sacrifice. 

The texts specifically indicating animal sacrifice followed by dining are 
few, if compared with the epigraphical evidence. This is not surprising, 
considering the fact that the literary sources often mention the hero-sacrifices 
in passing when discussing non-religious subjects, while one of the primary 
aims of the inscriptions was to regulate the handling of the meat. The bulk 
of the literary texts use thyein or tbysia in describing the sacrifices. In most 
cases, however, the contexts support an interpretation of the ritual as animal 
sacrifice followed by dining. A number of texts also speak of heroes receiving 
honours, a terminology almost unknown in the epigraphical sources, but best 


385 Malkin 1987, 27-28. Cf. Plato (Leg. 738d), who declares that, when a state is created, 
religious matters must be regulated by an oracle, such as Delphi, Dodona or Ammon, and a 
plot of land must be assigned to each god, daimon or at least to a hero. 

386 PI. Resp. 540b-c. 
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interpreted as referring to a proper cult with sacrifices, either of animals or 
of less substantial offerings. 

The lack of detail in the majority of the literary references to hero-cults 
can in itself be taken as an indication of the ritual intended. When no 
specifics were given, the sacrifice performed must have been of the most 
common kind, which meant a ritual at which the worshippers dined. The 
fact that some sacrifices are specified as destruction sacrifices, blood rituals 
or theoxenia supports the notion that these sacrifices were unusual and 
therefore commented upon, rather than that rituals of this kind were common 
in hero-cults. 




Chapter III 

The use and meaning of the rituals 
in a wider perspective 


The review of the epigraphical and literary evidence in the previous chapters 
established a ritual pattern which differs in many ways from the traditional 
view of the sacrificial rituals of hero-cults. In this chapter, the four ritual cat¬ 
egories—destruction sacrifices, blood rituals, theoxenia and thysia sacrifices 
followed by dining—will be discussed in more detail. To understand the 
place and function of each kind of ritual within hero-cults, it is of interest to 
see to what extent similar rituals occur in the cult of the gods and the cult of 
the dead, respectively. 1 

In trying to understand and explain why certain sacrifices were per¬ 
formed in hero-cults, the traditional approach has been to link the ritual to 
the character of the recipient. Hero-cults have been considered as originating 
in the cult of the dead and preserving older traits which later were abandoned 
in the funerary cult. Furthermore, in the division of Greek religion into 
Olympian and chthonian spheres, the heroes were firmly placed in the latter 
and connected with the cult of the dead and to a lesser extent with the cult 
of the chthonian gods. 2 Consequently, a number of traits and activities com¬ 
monly understood as chthonian have been ascribed to the heroes, whether 
or not there is any actual evidence for such a connection. 

At the same time, it has always been noted that the connection between 
the character of the recipient and the sacrifices performed is not absolute. 
Even though heroes were chthonian, they could receive thysia sacrifices, at 
which the meat from the animal victims was eaten, i.e., the ritual usually 
considered as being Olympian and reserved for the gods of the sky. This 
practice has been regarded as unusual and explained as later deviations from 


1 In order provide such full contexts as possible for the four ritual categories also in the cult 
of the gods and the cult of the dead, material later than 300 BC will occasionally be included. 

2 Deneken 1886-90; 2502; Thomsen 1909, 482; Stengel 1910, 138-145; Eitrem 1912, 1125; 
Stengel 1920, 141; Rohde 1925, 116; Meuli 1946, 194; Burkert 1985, 205. 
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the sacrificial norm, as influences of the cult of the gods, as a result of the 
fact that the hero had not died a proper death but had simply disappeared 
or as careless usage of the terminology by the ancient sources . 3 

The alternative approach to the sacrificial practices has been to focus 
on the ritual itself and on the occasion in which the sacrifice was performed, 
instead of the character of the recipient. In certain situations, a particular 
kind of sacrifice had to be performed and the character of the recipient was 
of little importance or no specific deity was even mentioned as receiving the 
sacrifice. 

Of particular interest in this approach are the sacrifices at which no 
meal took place, such as holocausts and sphagia, or rituals in which a 
more substantial part of the animal victim was destroyed than was the usual 
practice, since these are the rituals that have usually been considered as 
being chthonian and as expressing the chthonian character of the recipient. 
Arthur Darby Nock called these actions heilige Handlungen and meant 
that non-participation in these sacrifices was a result of the purpose and 
atmosphere of the ritual, as well as the disposition and aspect imputed to the 
recipients rather than their identity or supposed habitat . 4 Michael Jameson 
has advocated the view of Greek sacrifices as consisting of, on the one 
hand, the normal type of sacrifice, tbysia, and, on the other, of a variety 
of “powerful actions” which could be used to modify and colour the tbysia , 
depending on the purpose and context of the rite . 5 Sarah Peirce divides 
the sacrifices according to the presence or absence of consumption and not 
after the divine destination of the ritual. An animal at a tbysia sacrifice had a 
different kind of “sacrality” than an animal at an enagismos , since the latter 
was linked with notions and observances of darkness and pollution . 6 The 
stressing of the ritual before the recipient has been most strongly advocated 
by Fritz Graf in a study on libations, in which he argues that the libations 
were chosen according to the inner logic of the ritual rather than to the 
character of the recipient of the sacrifice . 7 Also Walter Burkert notes that 
different kinds of sacrifices, both complete destruction of the victim by fire 
and partial burning followed by a meal, could exist within the same ritual . 8 


3 Unusual: Scullion 1994, 115. Later deviations and influence from the cult of the gods: Foucart 
1918, 101-106; Meuli 1946, 197; Nilsson 1967, 186-187. Disappearance: Stengel 1920, 141-142; 
Pfister 1909-12, 480-489. Terminological mistakes: Rohde 1925, 140, n. 15; Pfister 1909-12, 
478-479. 

4 Nock 1944, 590-591. 

5 Jameson 1965, 162-163. See also Verbanck-Pierard 2000, 283-284, on the distinctions 
between thysia and enagismata. 

6 Peirce 1993, 252 with n. 134. 

7 Graf 1980, 209-221, esp. 220. 

8 Burkert 1983, 9, n. 41; Burkert 1966, 103, n. 36. 
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1. Destruction sacrifices 

1.1. The complete or partial destruction of the animal 
victim in the cult of the gods 

At a thysia, only the non-edible parts of the victim were burnt and the rest of 
the meat was available for consumption by the worshippers. The complete 
opposite to such a sacrifice was a holocaust, meaning that the whole victim 
was destroyed in the fire. 9 Between these two poles, the holocaust, leaving 
no meat to dine on, and the thysia, at which all the meat was eaten, other 
degrees and modes of destruction were possible, which all affected the parts 
of the animal that fell to the worshippers. The intestines or particular portions 
of the meat could be cut out and destroyed by burning, either by putting 
them directly into the fire or by first displaying them on a table and then using 
them in a theoxenia ritual. The blood could be poured out completely, not 
just splashed on the altar (to be treated below, pp. 242-254). The skin, which 
was usually the prerogative of the priest, could be burnt or cut into pieces. 
Finally, a sacrifice could be initiated by the holocaust of one victim, followed 
by a thysia which made use of a second victim or victims. A holocaust could 
thus replace a thysia completely, but the destruction of a whole victim, or 
only parts of it, could also be used to modify a thysia in different ways. 

The evidence for complete or partial destruction sacrifices to Greek gods 
is scattered, but it is evident that the use of sacrifices of this kind was a 
marginal feature, as regards the actual number of such rituals performed. 
Two recipients stand out, Zeus and Herakles, to whom can be added a mixed 
handful of others: the Tritopatores at Selinous, Boubrostis (“The ravenous 
appetite”), an unnamed god at Epidauros, Artemis and the Charites. 10 
Furthermore, the clear majority of the destruction sacrifices, either complete 
or partial, took place at a thysia that concluded with dining. The offerings 
destroyed often constituted only a minor part of a larger whole, such as a leg 


9 A total destruction could also be accomplished by throwing the victim into the sea ill. 
19-267-268; Paus. 8.7.2; cf. Hdt. 1.165, sinking iron bars in the sea) or into a river or by simply 
leaving it on the ground where it had been killed, as must have been the case with the pre-battle 
sphagia, which will be further discussed below. The whole piglets deposited in the megara in 
the sanctuaries of Demeter are a different matter, since they were not completely destroyed. 
Their rotten remains were hauled up at the Thesmophoria, placed on the altars and spread 
on the fields to procure fertility see Burkert 1983, 256-259; Burkert 1985, 242-245; Detienne 
19896, 134-135. On the mystic piglets which were not eaten but deposited in the megara at the 
Mysteries at Eleusis, see Clinton 1988, 72-79. 

10 The holocausts of bulls to Zeus and of horses to Helios performed by Kyros (Xen. 
Cyr. 8.3.24) have not been considered here, since they seem to be Persian rituals (cf. Casabona 
1966, 164). On the burning of the tongues to Hermes from the victims sacrificed to other gods, 
a ritual which in fact does not seem to have been performed, see Kadletz 1981; Stengel 1910, 
172-177. 
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of the victim or a ninth part of the meat or an animal of lesser value, such as 
a piglet. 

For example, the two holocausts to Zeus mentioned in the extensive, 
mid-4th-century, sacrificial calendar from Kos, referred to several times 
previously, were of this kind. Zeus Polieus received a holocaust of a 
piglet, burnt together with its splanchna on the bomos, while the rest of 
the intestines were washed out and burnt by the side of the altar. 11 This 
holocaust was followed the next day by the sacrifice of an ox, which was 
concluded by a banquet, since meat portions were distributed and not 
allowed to be carried away. 12 In the same calendar, Zeus Machaneus was 
given a piglet burnt in a holocaust on the eleventh of the month of Batromion 
and on the following day, he received three sheep and an ox or, every 
alternate year, only three sheep. 13 From these victims, yep/) were distributed 
and this sacrifice must have been a thysia at which the worshippers ate. 

Zeus Polieus at Thorikos also received a similar sacrifice. In Boedromion, 
he was given the holocaust of a piglet, as well as a sheep and an¬ 
other piglet, both of which must have been eaten, since they are not 
marked as holokautos , 14 The connection between the sheep/piglet sacri¬ 
fice and the piglet holocaust depends on the understanding of the letters 
EFIAYTOMENAE. Daux offered the interpretation “the women acclaim¬ 
ing the god” (etc’ Auxopsvac;), while Parker proposed “to Automenai” (in’ 
AuTopsvou;), i.e., a geographical location. 15 Recently, Scullion has suggested 
the reading etc’ auto plvat;, “remaining on the spot/within the sanctuary”. 16 If 
the first and the third interpretations are followed, the three sacrifices would 
belong together, the holocaust taking place after the sacrifice of the sheep 
and the other piglet. This sequence of events, with the holocaust being 
performed after the sacrifice of the animals meant to be eaten, is rare. The 
holocaust usually preceded the thysia sacrifice (see, for example, the Coan 


11 LS 151 A, 32-34. This sacrifice must have been to Zeus Polieus (see Jameson 1965, 164-165; 
Scullion 1994, 82, n. 17) and not to Hestia Hetaireia, as Graf suggests (1980, 210). 

12 LS 151 A, 46-55. Scullion 1994, 85, suggests that LS 17Ab, 5-8 (= IG I 3 241, 14-17, 
5th century BC) refers to an Athenian case of a holocaust to Zeus Polieus, since the inscription 
mentions piglets, wood, hiereia and kerykes: the last-mentioned played a prominent part in the 
sacrifice to Zeus Polieus on Kos. 

13 LS 151 B, 10-21. 

14 Daux 1983, 153, lines 13-15: Ad IIoXiEi xpixov oiv : /oipov xpcuov, EI1ATTOMENAE, 
■yoipov covypov oXoxoojtov, tcoi axoXouBovn oipuxuop “vnri/cv xov lepea. 

15 “The women acclaiming the god”, see Daux 1983, 154 and 171-174; Daux 1984, 152 
and n. 28. “To Automenai”, see Parker 1987, 144. 

16 Scullion 1998, 116-121, esp. 117. In his article from 1994 (p. 88, n. 33), Scullion agreed 
with Parker. 
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calendar discussed above). 17 The second interpretation would mean that the 
holocaust took place at a different location or on an occasion different from 
the preceding sacrifices of the sheep and the piglet. The latter explanation 
seems preferable, since the priest was to provide the attendant with lunch 
after the piglet holocaust, an action which would have been unnecessary, 
had that sacrifice been performed in connection with the other sacrifices, 
from which there was meat to dine on. 18 

Another case of a partial destruction sacrifice at a thysia to Zeus is to be 
found in the newly published, sacred law from Selinous. Zeus Meilichios, 
in the plot or sanctuary of Euthydamos, is to receive sacrifices in two 
consecutive years. 19 The first year, he is to be given a ram (lines A 17-18). 
The following year, no recipient or victim is specified but it seems plausible 
to assume that both were the same as in the previous year, Zeus Meilichios 
receiving a ram. 20 Apart from the animal sacrifice, there was also to be a 
theoxenia entertainment (A 18-20) and from the table used at this ritual, 
offerings ( apargmata ) were to be taken and burnt, as well as a thigh and 
the bones. 21 Thus, the text prescribes the sacrifice of a ram, of which a 
whole thigh was to be burnt, as well as some additional meat offerings first 
placed on the theoxenia table. 22 The rest of the meat was eaten, since it was 
forbidden to carry it away, and the person performing the ritual could invite 
whomever he wished to participate (A 20). 

The second major recipient of destruction sacrifices, apart from Zeus, 
was Herakles. Herodotos speaks of the dual cult of Herakles on Thasos: 
those Greeks behaved most correctly who performed both thyein sacrifices 


17 LS 151 A, 32-34 and 46-55; C, 8-15. It is not entirely sure that the sacrifices are mentioned 
in the correct order on the stone. 

18 The command tch axoAouOovu oipuxuop napeyev tov lepea may, however, also be inter¬ 
preted as meaning that the priest had to provide the attendant’s lunch from his own perquisites. 

19 Jameson, Jordan & Kotansky 1993, A 17-21; cf. Jameson 1994a, 43-44. The editors of the 
text take toi ev EuBuSdpo (line 17) to refer to a precinct belonging to an important, gentilitial 
group established by Euthydamos, whose cult of Zeus Melichios had become significant for the 
whole community (idem, 28-29 and 37). Clinton (1996, 165) suggests that Euthydamos was 
rather a local hero of Selinous, who had a precinct of Zeus Meilichios in, or attached to, his 
sanctuary. 

20 For the identification of the recipient, see Clinton 1996, 173. Jameson, Jordan & Kotansky 
1993, 64, identify the recipient as both Zeus Melichios and the Tritopatores (mentioned 
previously, A 9-16). 

21 A 19—20: TtpoOepEv xod poArav xod tatto rdc Tpv-sC/c : dttdpYporra xod xoaxea xa[xa]x5ai; 
cf. Jameson, Jordan & Kotansky 1993, 38-39, 64 and 68. The thigh does not seem to have been 
placed on the table (see Jameson 1994a, 44). 

22 The thigh was usually given as the perquisite of the priest; cf. Jameson, Jordan & Kotansky 
1993, 38 and 64. A decree regulating the relations between Argos, Knossos and Tylissos states 
that, when six full-grown rams were sacrificed to Machaneus, a leg of each victim was to be 
given to Hera (see Meiggs & Lewis 1988, no. 42, lines 29-31, c. 450 BC). 
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to Herakles as an immortal Olympian and enagizein sacrifices to him as 
a hero. 23 All cases of destruction sacrifices to Herakles, which, on the 
whole, are quite few, seem to have followed the same scheme: a smaller, 
non-participatory ritual, in which a part of the victim or a separate animal 
was destroyed, followed by a second, more substantial sacrifice, from which 
the meat was eaten. In the calendar from Kos mentioned above, Herakles 
received a lamb, which was burnt whole (dtpfjv xotutoc;) and an ox, sacrificed 
by the priest (toOtov Gust 6 iapsut;). 24 The second sacrifice was more 
elaborate, since there were also to be provided as hiera certain quantities of 
barley, wheat, honey and cheese, i.e., extras usually accompanying a regular 
tbysia, as well as a new oven, diy sticks, wood and wine. 25 

Another case is to be found in a fragmentary inscription from Miletos 
regulating a cult of Herakles, dated to around 500 BC, prescribing that eating 
the splanchna was not allowed, a stipulation which can be interpreted as 
meaning that these parts were destroyed, presumably holocausted. 26 The 
rest of the meat from the animal victim was probably eaten. 

Sacrifices to Herakles involving partial destruction of the animal victim 
are also covered by the term evoctsusiv. This term has usually been inter¬ 
preted as meaning that the meat of the animal was divided into nine parts, 
one of which was burnt, even though the contexts in which the term is used 
do not mention the use of fire. 27 This interpretation is supported by the new 
sacred law from Selinous, which prescribes for the sacrifice to the impure 
Tritopatores that “of the nine parts burn one”. 28 


23 Hdt. 2.44. For the post-Classical, literary tradition of such sacrifices, see above, p. 127, 
n. 458. 

24 LS 151 C, 8-15. 

25 For reconstructions of line 11, see LGS, vol. 1, no. 7, [6ecoi depot; LS 151 C and Segre 1993, 
ED 140, [Qecoi ecpHepot. Presumably these extras were provided by the priest or some other 
official, such as the hieropoioi mentioned in lines 7-8. The cereal, the honey and the cheese 
may have been baked into cakes in the oven, before being sacrificed in the altar fire; cf. Stengel 
1920, 42. The interpretation of iTtvoc; (line 13) as lantern or lamp, suggested by LSJ s.v. and LGS, 
vol. 1, p. 29 seems less likely in this context. On the burning of hiera, see Jameson, Jordan & 
Kotansky 1993, 35-36. 

26 LSA 42 A, 4-5:-Aotyotvov : [o]0 [(3pkoai<;; see commentary by Sokolowski. 

27 An additional, later case of enateuein is found in a sacrificial calendar from Mykonos 
(c. 200 BC), prescribing such a sacrifice to Semele, LS 96, 23-24. The rest of the meat from 
the victim is likely to have been eaten, since it is stipulated that this sacrifice, unlike some other 
cases in the same calendar, should be accessible to the public, std to(0)t[o] jiXt^Goc;. Three other 
victims listed in the same calendar are to have particular parts cut out ( koptetai) but presumably 
not destroyed: the back and the shoulder blade of a ram to Poseidon Temenites (line 7), the back 
of a pregnant sheep to Demeter Chloe (line 12) and the back of a bull to Apollon Hekatombios 
(lines 30-31). Perhaps these parts constituted honorary portions; cf. Odysseus being given the 
back of the swine prepared by Eumaios ( Od. 14.437-438). 

28 Jameson, Jordan & Kotansky 1993, A 11-12, commentary 31-32. 
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On Thasos, the term is used in two inscriptions for sacrifices to 
Herakles, but it is in fact doubtful to what extent sacrifices of this kind 
were actually performed. The first case, a sacred law, prohibits, among 
other things, the use of enateuein sacrifices in the cult of Herakles Thasios, 
ou[S]’ svaxsusxou. 29 The second inscription, a regulation for the lease of 
the garden of Herakles, is broken just before [s]vaxsu0r]t., but it is possible 
that the missing part contained a negation, [ou8’ E]vaxsu0r)i, so that also this 
inscription banned the use of this kind of sacrifice in the cult of Herakles. 30 
Thus, the ritual of enateuein seems to have been known on Thasos but 
perhaps not executed. This conclusion receives additional support from 
the archaeological investigation of the Herakleion on Thasos, which has 
provided no evidence for a dual cult of Herakles at this site. 31 The mention of 
the enateuein ritual may have functioned as an echo of Herakles’ particular 
histoiy and mythology, which hardly ever was acted out in actual practised 
cult. 

The impure and the pure Tritopatores mentioned in the sacred law from 
Selinous were also recipients of destruction sacrifices. The sacrifice to the 
impure Tritopatores was to be performed “as (one sacrifices) to the heroes, 
having poured a libation of wine down through the roof, and of the ninth 
parts burn one” (xoTc; TpixcmocxpeOai xoic; piapotc; boansp xoic; bepoeoi, potvov 
hundkheityac, 5i’ opocpo xai xav poipav xav svaxav xaxaxaisv plav). 32 

The pure Tritopatores at Selinous were given a full-grown victim 
( teleon ), presumably a sheep, as well as a tbeoxenia ritual (A 13-17). On 
the table were to be placed a clean cloth, crowns of olive, honey mixture in 


29 LSS 63, 5 = 1G XII Suppl. 414, c. 450 BC; cf. Bergquist 1973, 65-90. The law also prohibits 
goats and piglets as sacrificial victims, the participation of women, the cutting of gem and 
contests. Bergquist (forthcoming) has convincingly argued that the whole ritual referred to was 
a normal thysia sacrifice followed by dining; see also Bergquist 1973, 65-90; Bonnet 1988, 
359-360. Most other commentators, beginning with the editor Picard (1923, 241-274, esp. 252), 
have interpreted the law as a regulation for a holocaust, see for example, Seyrig 1927, 193-198; 
Scullion 2000, 166-167. 

30 IG XII Suppl. 353, 10, late 4th or early 3rd century BC; Launey 1937, 380-409; cf. Bergquist 
1973, 66-69. For the suggestion [o0§’ £]vaTEU0fji, see Bergquist (forthcoming). A small fragment 
of another Thasian inscription (c. 400-350 BC) may contain a third instance of the prohibition of 
enateuein sacrifices, [o0]5’ eIvoiteuev, see Pouilloux 19546, 82-85, no. 10a, line 1; cf. Bergquist 
1973, 75; Bergquist (forthcoming). 

31 Bergquist’s re-study of the Thasian Herakleion (1973) has demonstrated that the alleged 
bothros rather was a well and the “temple” with an interior heroic eschara a regular bestiatorion, 
which was later extended to five banquet rooms; see also Bonnet 1988, 358-366. Furthermore, a 
recent analysis of the bones found in the Herakleion on Thasos shows that the animals sacrificed 
at that site must have been eaten (see Des Courtils, Gardeisen & Pariente 1996, 799-820, 
esp. 799-800). 

32 Jameson, Jordan & Kotansky 1993, A 9-12, translation by the editors. On the specification 
hoa rep tolc; tepoeai, see below, pp. 235-237. 
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clean cups, cakes and meat. The text further stipulates that, from the food 
on the table, offerings were to be made and burnt. 33 At this sacrifice, too, 
some of the meat was destroyed, but presumably less than at the sacrifice to 
the impure Tritopatores. 

The editors considered the impure and pure Tritopatores as two versions 
of the same deities, who had been polluted, presumably by bloodshed and 
violent death within the society, but were brought back to a pure state 
by the ninth-part sacrifice. 34 Furthermore, they suggested that the impure 
Tritopatores did not receive any victim of their own and that the meat portion 
to be burnt was taken from the two victims sacrificed to Zeus Eumenes and 
the Eumenides, and to Zeus Meilichios, at the rituals preceding the sacrifices 
to the Tritopatores. 35 Each of these two victims would have provided a ninth 
part and one of these was burnt to the impure Tritopatores. 

It seems strange, however, that the actions of humans should have 
been powerful enough to pollute deities and that sacrifices could in fact 
change their condition from impure to pure. 36 This difficulty is avoided if the 
Tritopatores are considered as being permanently of two types, impure and 
pure, as has been argued by Kevin Clinton on linguistic grounds. 37 Moreover, 
Clinton has pointed out the rarity of one divinity receiving parts of a victim 
sacrificed to another deity and has proposed that the impure Tritopatores 


33 A 15-16: TcXaajxaTtx xod xpa xaTtap^apevoi xorraxaavxo; cf. Jameson, Jordan & Kotansky 
1993, 69. 

34 Jameson, Jordan & Kotansky 1993, 29-30 and 53; Jameson 1994a, 44. North 1996, 299-301, 
suggests an outbreak of disease or a period of infertility as the cause of the impure state. Johnston 
1999, 52-57, proposes sterility, since impurity may cause this condition. See also Kernos 12, 
1999, 234-235, no. 45. 

35 Jameson, Jordan & Kotansky (1993, 31, cf. 18-20) take xorraxouev (A 11-12) as referring 
explicitly to the burning of the ninth portion and xaray^ovTo (A 12) as concerning the burning 
of the usual parts, the hiera , at a regular animal sacrifice. 0uovxo 0Opa (A 12) is taken to refer 
to the animal sacrifices considered so far, i.e., those to Zeus Eumenes, the Eumenides, Zeus 
Meilichios and the impure Tritopatores. 

36 Even though mortals can pollute gods, it is the offenders who will suffer, not the divinity, see 
Parker 1983, 144-146. The parallels offered by the editors (Jameson, Jordan & Kotansky 1993, 53) 
of the Selinous text are Orestes' sacrifice to the black and white goddesses near Megalopolis 
(Paus. 8.34.1-3) and the dual cult of Achilles at Troy (not Leuke, as stated on p. 53) described 
by Philostratos (Her. 53.8 and 53.11-13). In the first case, the goddesses change from black to 
white when Orestes bites off his finger: he then sacrifices to them both (see above, p. 111). 
The sacrifices to Achilles are directed to his two aspects as a mortal hero and an immortal god, 
respectively (supra, p. 99 and pp. 101-102). In none of these instances do the sacrifices result 
in any changes in the character of the recipient. Johnston 1999, 53-54, offers more compelling 
examples of deities being purified. 

37 Clinton 1996, 163 and 172. He furthermore refutes the editors’ interpretation of side A of 
the text as dealing with the purification needed in a particular instance and instead considers 
the text on side A as a regular sacrificial calendar arranged chronologically. 
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must have received their own victim, of which a ninth part of the meat was 
burnt. 38 

In any case, the ninth-part destruction can be said to have modified 
a thysia ending with dining. If the portion burnt came from one of the 
victims sacrificed to Zeus Eumenes, the Eumenides and Zeus Melichios, 
the remaining portions (eight out of nine) of meat must have been eaten. 
Furthermore, if the impure and pure Tritopatores were just two sides of the 
same deities, the ninth-part destruction could also be considered as initiating 
and modifying the subsequent thysia to the pure Tritopatores. 39 On the other 
hand, if Clinton’s interpretation is followed, which in many ways seems the 
more preferable, the impure Tritopatores would be separate divinities who 
were given their own victim, a ninth part of which was burnt. This sacrifice 
to the impure Tritopatores would have been a thysia modified by a partial 
destruction, just like the sacrifices to Zeus and Herakles outlined above, but 
in this case, it was stipulated that the destruction should comprise a ninth 
part of the meat. 40 

To destroy the skin of the animal sacrificed, either by cutting it up or 
burning it, also constitutes a partial destruction. Two such cases are to be 
found in the Erchia calendar at sacrifices of goats to Artemis at Erchia. 41 In 
both of these sacrifices, the meat was eaten, as is clear from the on phora 
demand. Another partial destruction of the skin of the victim was made at a 
sacrifice to the Charites on Kos, in connection with an oath ceremony. 42 


38 Clinton 1996, 170-171, takes Quovto 60pa (line A 12) to refer to the sacrifice to the impure 
Tritopatores of a victim of unspecified type and argues that both xorraxouev and xonayi^ovTo 
concern the burning of the ninth part of this victim. 

39 From the meat on the table presented to the pure Tritopatores, offerings were to be taken 
and burnt (A 15-16). This meat must come from the victim sacrificed to the pure Tritopatores. 
However, if the impure Tritopatores did not receive any victim of their own and the ninth portion 
burnt to them came from the two victims sacrificed to Zeus Eumenes, the Eumenides and Zeus 
Meilichios (A 8-9), the meat portion on the table for the pure Tritopatores could have been the 
second of the two ninth parts of the animals slaughtered to Zeus Eumenes, the Eumenides and 
Zeus Meilichios (Jameson, Jordan & Kotansky 1993, 31, suggest that each of these two victims 
yielded a ninth part) and thus the counterpart to the first ninth part burnt whole to the impure 
Tritopatores. 

40 The text speaks of t&v poipoiv (All), portions of meat from a sacrifice (Jameson, Jordan & 
Kotansky 1993, 31). Whether the victim was that of Zeus Eumenes and the Eumenides, of Zeus 
Meilichios or of the impure Tritopatores, the animal must first have been treated as at a regular 
thysia, i.e., the portion of the divinity was burnt, and then the meat was divided into nine parts, 
one of which was used for the holocaust. 

41 LS 18, col. Ill, 8-12, and col. IV, 8-12; cf. Jameson, Jordan & Kotansky 1993, 18-19. 

42 LS 151 D, 16-17; cf. Jameson, Jordan & Kotansky 1993, 18-19. The goat sacrificed to the 
Charites on this occasion was apparently eaten after two portions (of the meat?), Suo Gucovai, had 
been burnt or just placed on the altar, see Pirenne-Delforge 1996, 210-212; cf. the commentary 
by Sokolowski to LS 151 D. 
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The destruction sacrifices considered so far all took place in the context 
of thysiai and were followed by dining. The burning of a portion of the 
victim sacrificed or of a separate, smaller victim comprised only part of the 
ritual, often being performed at the beginning of the sacrifice. Holocausts 
not accompanied by any thysia are rarer and can be demonstrated only in a 
few cases, some of which are in fact doubtful. 

The most extreme case of a complete destruction sacrifice concerns 
Boubrostis (“The ravenous appetite”), who received a holocaust from the 
people of Smyrna, according to Metrodoros, a 4th-century BC historian 
quoted by Plutarch. 43 The victim was a black bull, which was sacrificed and 
cut up and burnt entirely, hide and all: Guouot Bouppmaxsi xaupov psXava 
xai xaxaxo^avTSc; autoSopov oXoxautoOatv. Here, there is no indication 
of any meal taking place. Another example of a single holocaust, though 
involving a smaller victim, is found in the Erchia calendar. According to this 
inscription, Zeus Epopetes was given the holocaust of a piglet on the 25th of 
Metageitnion. 44 No other victim was sacrificed on the same occasion, either 
to Zeus or to any other divinity. 

In the Anabasis, Xenophon describes a situation in which he had run 
out of money and the seer Eukleides suggested a sacrifice to Zeus Meilichios, 
since Xenophon used to thyesthai and holokautein to this god at home 
(7.8.4-5). Xenophon sGusto xai cbXoxauTSt yoipouc; T( ) ttaxplcp vopco, xai 
exaXXiepei, “he sacrificed and performed holocausts of piglets, as was the 
custom of his fathers, and obtained favourable omens”. The same day, 
the money for the army arrived. It is possible, however, that this sacrifice 
consisted of two rituals, a holocaust of piglets and a regular thysia of another 
victim or victims, since good omens were obtained ( kallierein ), a procedure 
which it must have been difficult to perform, had the sacrifice been solely a 
holocaust. 45 

Finally, a slightly later case is an Epidaurian inscription mentioning 
the oXoxauxrjGic; performed to an unnamed god, tmi Gscol, usually iden¬ 
tified as Asklepios. 46 The inscription records contributions of money for 
the holokautesis, made by individuals from all over Greece on behalf of 


43 FGrHist 43 F 3 (ap. Plut. Quaest. conv. 694a-b). 

44 LS 18, col. Ill, 20-25. 

45 Jameson 1965, 163; cf. Rudhardt 1958, 286-287. It was possible to take signs at sacrifices 
in which the animal was destroyed. In connection with war spbagia, signs were probably taken 
only by observing the flow of the blood and how the animal fell (Jameson 1991, 205, see also 
below, p. 252, n. 175). The inspection of entrails and the use of fire at spbagia are documented 
only in post-Classical sources (see Jameson 1991, 207-208; Henrichs 1981, 213-214). 

46 Peek 1969, 38-39, no. 43, lines 2, 6, 23 and 26 = IG IV 2 97; 3rd century BC. For the 
identification of the god as Asklepios, see Farnell 1921, 242; Robert F. 1939, 343-347; Roux 
1961, 190; Petropoulou 1991, 30-31; Riethmuller 1999, 139. 
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themselves and their families. The text offers no indication of what was to 
be purchased for the money and burnt completely. No other sacrificial terms 
are used in the inscription and it is possible that the holokautesis meant only 
a sacrifice of incense or cakes. 47 

Since complete or partial destruction sacrifices were so uncommon, it is 
particularly interesting to consider whether these rituals can be regarded as 
a manifestation of the character of the deities receiving them or as a result of 
the contexts in which they were performed. No conclusive answer can be 
given, since, in most cases, it is possible to argue for both approaches. 

If by chthonian character is meant a connection with the earth, in the 
aspects of both fertility and agriculture and as the place where the dead 
reside, most of the recipients of destruction sacrifices can be fitted into this 
category. 48 A connection with fertility and agriculture can be argued for 
Zeus Polieus, Zeus Machaneus and Zeus Meilichios. 49 The Tritopatores were 
the collective dead ancestors but were concerned with fertility as well. 50 
They were also identified with the winds and counted among the powers 
of the weather and mountain-top Zeuses, such as Zeus Epopetes. These 
powers were similar in temperament to the chthonians and therefore received 
chthonian worship. 51 The on phora stipulation, i.e., the ban on removing 
meat from the sanctuary after a sacrifice, it has been suggested, is a further 
sign of chthonian cult, and therefore the sacrifice to Artemis, at which the 
skins were torn, can be explained as being related to her character as well. 52 
Herakles and Asklepios both began as mortal heroes, though they were later 
transformed into gods, and the destruction sacrifices have been seen as an 
indication of this origin. 53 

Still, if these rituals are to be viewed as an expression of the chthonian 
character of the recipients, it is remarkable that such sacrifices can so rarely 
be demonstrated. If we take the cases of Herakles and Asklepios, for 
example, in whom the chthonian side would be expected to be particularly 


47 A fragmentary regulation for a mystery cult at Phanagoria on the Black Sea, dated to the 
1st or the 2nd century AD, also mentions a holokautesis (LS 89, 6). The term here seems to refer 
to the burning of parts of the animal victim, the rest of which was not destroyed, since the priest 
received the feet, the tongue and the hide (see commentary by Sokolowski on LS 89). 

48 For the definition, see Scullion 1994, 90-92; Clinton 1996, 169, n. 39; Clinton 1992, 61-63; 
Burkert 1985, 199-203; OCD 3 s.v. chthonian gods. 

49 Scullion 1994, 93, 103 and 106-107; Jameson, Jordan & Kotansky 1993, 95-97; cf. Burkert 
1983, 136-143; Durand 1986, passim. 

50 Scullion 1994, 110-111; Clinton 1996, 172; Jameson, Jordan & Kotansky 1993, 107-114. 

51 Scullion 1994, 110-112; Jameson, Jordan & Kotansky 1993, 112. 

52 Scullion 1994, 99-112, esp. 109. 

53 Scullion 1994, 90-92 and 99; Petropoulou 1991, 29-31; Robert F. 1939, 343-347. 
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prominent, considering the fact that they both had died before becoming 
divine, the evidence for destruction sacrifices is meagre. Only a small fraction 
of the rituals to Herakles can be shown to have included the burning of a 
substantial part of the animal or a separate victim . 54 For Asklepios, there 
is even less evidence for holocausts and the only documented case seems 
to be the holokautesis inscription from Epidauros . 55 Moreover, even though 
Asklepios can be taken as a likely candidate for this sacrifice, it has to be 
remembered that he is not named in this document, since the holokautesis 
is only said to be performed “to the god”. To consider this ritual as being a 
particularly “heroic” sacrifice, as has often been done, seems odd, since the 
inscription says explicitly that the holokautesis is performed “to the god” and 
not “to the hero ”. 56 

If we leave the character of the recipient and turn to the context in which 
the sacrifice is performed, the destruction sacrifices can in most cases also be 
shown to be connected with a situation in which a society or an individual 
is faced with threats, danger or problems. The performance of the sacrifices, 
either in a single instance or in the form of the institution of a cult, was aimed 
at resolving the crisis . 57 

The sacrifices to Zeus Meilichios were performed by Xenophon in order 
to procure funds for the army, while the holocaust of a bull to “The ravenous 
appetite” (Boubrostis) was meant to keep starvation away. The rituals of 
Zeus Polieus, which included holocausts of piglets, at least at Kos and 
Thorikos, and perhaps also at Athens, have been linked to the prosperity 
of the crops and the community . 58 At Athens, the sacrifices to Zeus Polieus 


54 Cf. Verbanck-Pierard 1989, who criticizes the assumption that, for example, Herodotos' 
statement on the dual cult of Herakles at Thasos (2.44) should be considered as characteristic of 
his cult in general. See also Leveque & Verbanck-Pierard 1992, 51-64; Verbanck-Pierard 1992; 
Bonnet 1988, 346-371; Woodford 1971, 213; Bergquist 1973; Bergquist (forthcoming). For the 
archaeological evidence, see supra p. 221, n. 31. 

55 Edelstein & Edelstein 1945, 189 with n. 19, and 193 with n. 7, are sceptical about 
the existence of a chthonian cult to Asklepios; see also Verbanck-Pierard 2000, 281-332. 
Riethmuller’s interpretation (1996, 1999) of both the tholos in the Asklepieion at Epidauros and 
the so-called bothros at the Asklepieion at Athens as used for holocausts and enagismoi of blood 
is based on the assumption of these rituals being common in his cult. On the bothros in the 
Athenian Asklepieion being a reservoir, see Aleshire 1989, 26 with nn. 6 and 7; Verbanck-Pierard 
2000, 329-332. 

56 This sacrifice has been connected with a low altar, to the south of the temple of Asklepios, 
where the chthonian part of the cult of Asklepios has been located (see Robert F. 1939, 343-347; 
Petropoulou 1991, 30-31). For the remains of this altar, see Rupp 1974, 139-143, no. 46, who 
does not identify the recipient. Burford (1969, 48-51), on the other hand, suggests that the altar 
belonged to Apollon Pythios, on the basis of IG IV 2 40, found in Building E to the east of the 
altar. 

57 On religion and crisis management, see Burkert 1985, 264-268. 

58 Scullion 1994, 81-89. 
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were performed at the Dipoleia, a festival said to emanate from the murder 
of an animal which led to drought and barrenness of the country, a problem 
which was solved by the collective slaughter and consumption of an ox . 59 
The sacrifice to Zeus Machaneus at Kos also included the holocaust of a 
pig, followed by the thysia of a bull and three sheep, and was probably 
copied from the cult of Zeus Polieus and may have had a similar meaning . 60 
The destruction of the skin of the goat sacrificed to the Charites at an oath 
ceremony may also be connected with the situation: in oaths, the blood of 
the victim was usually discarded and the rest of the animal also destroyed . 61 
The destruction sacrifices to Zeus Meilichios and the Tritopatores, mentioned 
in the sacred law from Selinous, can be related to the situation, if the editors’ 
interpretation is followed, which suggests that the purpose of the whole 
inscription was to regulate purification, probably needed after some kind 
of crisis, for example, civil war or another form of extraordinary death, or 
perhaps to deal with the miasma arising from ineffective funerary rites . 62 
In the cases of Herakles and Asklepios (if the latter received destruction 
sacrifices at all), there are no direct indications of why rituals of these kinds 
were practised on certain occasions but the small number of instances in 
total suggests that external conditions may have had an effect on the choice 
of sacrifices in these particular cases. 

It is thus possible to link the destruction sacrifices both to the character 
of the recipient and to the situation when the sacrifice was performed: 
one of these approaches is not more obvious than the other and no 
distinct conclusion can be reached. More evident, however, is the fact that 
destruction sacrifices formed part of the sacrificial practices of the gods, but 
they were rarely performed and usually took place in connection with thysiai 
followed by dining. In most cases, the destroyed part constituted only a 
portion of the victim or a small and cheap animal. The principle of these 
sacrifices seems to be that of destroying a smaller entity to rescue the rest: a 
ninth part of the meat, some of the meat from the theoxenia table, a piglet 


59 On the link between Zeus Polieus on Kos and the Dipoleia at Athens, see Scullion 1994, 
84-86. Though the evidence for the Dipoleia is difficult to disentangle, it is dear that the festival 
was connected in some way with anxiety, solving problems and unusual contexts; see Durand 
1986, 9-12 and 43-143, esp. 52-55; Scullion 1994, 84-89; Deubner 1969, 158-174; Burkert 
1983, 136-143. Cf. also the comments by Rosivach (1994, 162-163) on the slaughter of working 
animals. 

60 Nilsson 1906, 21-22, suggested that the original sacrifice to Zeus Machaneus consisted only 
of the three sheep: the holocaust of the piglet and the bull sacrifice were later additions. The 
meaning of Machaneus is uncertain; Cook 1940, 566, n. 2, suggested “Contriver” in the sense of 
“crafty”. 

61 Stengel 1920, 136-138; Burkert 1985, 250-252. 

62 Jameson, Jordan & Kotansky 1993, 56-61 and 131. For diseases or sterility as possible 
reasons for the creation of the inscription, see North 1996, 299 and Johnston 1999, 52-57. 



228 


The use and meaning of the rituals in a wider perspective 


before the sacrifice of a sheep or an ox. 63 The holocaust of a whole ox to 
Boubrostis stands out, but the renunciation of the largest and most expensive 
animal was probably the only action considered to be sufficient to ward off 
the threat of starvation. 64 

1.2. The destruction of the animal victims in the cult of 
the dead 

Of central importance in discussing the use of destruction sacrifices in the 
cult of the dead is the question whether animal sacrifice formed a part of 
the rituals performed to the dead or not, either at the funeral or in the 
subsequent practices at the grave. The destruction of other offerings (food, 
clothes, equipment for the dead person) is of less interest here. 

Modern scholars have often assumed that animal sacrifice, including the 
destruction of the victim, used to form part of the rituals at the burial and the 
cult of the dead. The main evidence cited for this view is the Homeric epics 
and, in particular, the description of the funeral of Patroklos in the Iliad , 65 It 
has usually been considered that, from the historical period onwards, animal 
sacrifice was not frequently performed and gradually came to be replaced by 
libations and the offerings of cakes and various kinds of food. 66 In fact, the 
evidence for animal sacrifice to the dead in the Archaic and Classical periods 
is both rare and difficult to interpret. We are best informed of the situation 
in Attica, but the evidence from outside this region seems to concur more or 
less with the Athenian practices. 

Judging from the written sources, animal sacrifice in connection with 
the burial seems, already in the Archaic period, to have been considered as 
an act of the past. In the laws of Solon, as they are quoted by Plutarch, it 
is stated that the sacrifice of an ox was no longer to be permitted, svayiCciv 
5s [3o0v oux s’laasv. 67 Also in the Minos, a late 4th century dialogue wrongly 


63 See Burkert 1987, 44-46. A similar pattern is found in the scapegoat rituals: one person is 
chosen and expelled in order to save the community (see Bremmer 1983a, 299-320; Hughes 
1991, 139-165). 

Moreover, anything but a complete destruction would be impossible in the case of 
Boubrostis, since a sacrifice at which the worshippers ate (either a partial destruction sacrifice 
or a regular thysia ) would imply that the worshippers shared their meal with “Hunger”. On the 
negative aspect of Boubrostis, see also Horn. II. 24.532. 

65 23.6-58, esp. 29-34 and 55-57, for the meal preceding the funeral and 23.166-177 for the 
sacrifice of sheep, oxen, four horses, two dogs and twelve, noble, young Trojans, all burnt on 
the funeral pyre, together with Patroklos’ corpse. 

66 Burkert 1985, 193-194; Rohde 1925, 167; Nilsson 1906, 454; Nilsson 1967, 179-180; Garland 
1985, 112-113. 

67 Plut. Vit. Sol. 21.5; Ruschenbusch 1966, F72c. The laws of Solon also ordered the mourning 
women to bring no more than one obol’s worth of food and drink to the tomb. This nourishment 
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ascribed to Plato, it is declared that, in accordance with the former laws 
regarding the dead, victims were slaughtered before the funeral procession 
set out. 68 It is also interesting to note the complete absence of any reference 
to animal sacrifice on the Attic, white-ground lekythoi with funeraiy motifs. 69 
Furthermore, none of the representations of animal sacrifice on potteiy or 
stone reliefs covered by the study by van Straten can be connected with the 
cult of the dead. 70 

One of the rare examples of animal sacrifice in a context dealing with 
the ordinary dead is to be found in a funeraiy law from Ioulis on Keos, dated 
to the 5th century BC, which states that a prosphagion was to be performed 
according to ancestral custom. 71 Presumably this sacrifice took place before 
the burial and the deceased must have received the prosphagion as a grave 
offering. The victim was probably killed at the grave and deposited whole 
in the grave or burnt with the corpse. 

This interpretation is complicated by the fact that the funerary laws, both 
the one from Ioulis and other examples, are concerned with restricting the 
funeraiy practices: the number of mourners, their dress, the number of grave 
offerings accompanying the deceased, the period of mourning. 72 In such a 
context, animal sacrifice to the ordinary dead seems like an extravagance 
and at least in Athens, the killing of the most prestigious victim, an ox, was 
forbidden in the laws of Solon. It is possible that the prosphagion is to be 
considered as having been performed to a divinity and not to the deceased. 
Sacrifices to gods, both the “Olympian” kind and those connected with the 
underworld, were made after the burial, when the family and the house had 
been purified, and the meat from these sacrifices was eaten at the funeral 
meal. 73 However, the prosphagion seems to have taken place before the 
burial, when the family was still ritually impure. 74 It cannot therefore be 


must have been intended as grave-gifts for the dead and not as a meal for the living at the grave 
side. 

68 [PL] Min. 315c: oiok; vopou; cxpcopeOa ttpb xou ttEpi xouc; aTtoftavovra:;, lEpEta te itpoacpocT- 
tovte<; Ttpo -ufj<; EXtpopac; tou vEXpou. Some of the other rituals referred to in the same passage 
also seem to have fallen out of use at the time when the dialogue was written, see De Schutter 
1996, 339. 

69 Garland 1985, 113. 

70 Van Straten 1995 .passim. On the banquet reliefs ( Totenmahl reliefs) carved on gravestones, 
persons bringing food and drink are never shown (see Thonges-Stringaris 1965, 65). This is in 
marked contrast to how commonly worshippers leading animals are found on the banquet reliefs 
dedicated to heroes (see van Straten 1995, 98-100 and 303-321, R115-R190). 

71 LS 97 A, 12-13 = IG XII:5 593: Ttpoacpaylcoi [xlpeaOou xoaa xa jilaxpia]. 

72 Seaford 1994, 74-78; Toher 1991, 159-175. 

73 See Hughes (forthcoming). 

74 This is not entirely sure, since the entries in the Ioulis law (part A) do not follow in strict 
chronological order: lines 13-18 speak of the purification of the house taking place after the 
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understood as a regular thysia from which the meat was to be eaten, since 
the family could not participate in such sacrifices. 75 Thus, the prosphagion is 
probably to be taken as an animal sacrifice to the ordinary dead but probably 
performed on a small scale on the private level and not resulting in any meat 
for the family of the deceased. 

To define the occurrence of animal sacrifice in the cult of the dead, 
a substantial investigation of the archaeological material would be needed, 
which is, of course, outside the scope of this study. Works on burial practices 
and funerary rituals, however, show that animal bones are not frequently 
found in or at graves and, when this is the case, the quantities are often 
small. On the whole, the finds of animal bones seem to be too scanty to 
support the notion of animals either being burnt in a holocaust or sacrificed 
and eaten at the grave on a regular basis. The animal bones rather represent 
portions of meat, raw or cooked, being given to the dead, burnt on the pyre 
or placed in the grave. Furthermore, bones are recovered only from some of 
the graves in a certain plot or cemetery and it seems clear that food offerings 
consisting of meat were not given to all the dead. Perhaps meal offerings 
were considered to be a particularly prestigious gift, which was reserved for 
the most distinguished burials. 76 

In the 7th- and 6th-century BC material from the Kerameikos, for 
example, animal bones were found only occasionally and consisted of tiny 
fragments. 77 Moreover, the range of the pottery in each offering-trench, 
regarding the number of shapes and the composition of vase-shapes, is too 
uneven to be interpreted as dining equipment used by the mourners. It 
may rather have served as a reference to dining and does not have to be 
interpreted as evidence for actual banquets taking place. 78 Of the around 
100 Archaic graves excavated on Thera, only 15 yielded animal bones and in 


burial ; lines 18-20 state that at the funeral the women have to leave the tomb before the men 
(or “not before the men”; see Seaford 1994, 77); lines 20-21 forbid the rituals on the thirtieth 
day after the burial-, lines 21-29 mention rituals when the deceased was still in the house, as 
well as those who could enter the house after the body had been brought to the tomb. On the 
impure status of the mourners, see Parker 1983, 36-38. 

75 If the prosphagion was performed by a person outside the family, who was untouched by 
the miasma stemming from the death, the sacrifice may have been a thysia, cf. the enknisma 
(Plut. Quaest. Graec. 296f-297a) discussed by Hughes (forthcoming), which, however, took 
place after the funeral and as a conclusion of the period of mourning. However, sphagion 
usually refers to a sacrifice not followed by dining (see Casabona 1966, 187). 

76 Cf. Houby-Nielsen 1996, 49, who has suggested that the vases in the offering-trenches at 
the Kerameikos were not gifts to the dead, but rather a material expression of the quality of the 
dead. See also Murray 1988, 249-250. 

77 Houby-Nielsen 1996, 44-49, with n. 22: the identified bones are one sheep or goat thigh¬ 
bone, teeth, bird-bones and shells. 

78 Houby-Nielsen 1996, 46-47. 
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the ashes from the offering-pits near some of the graves, only small fragments 
of animal bones were recovered. 79 From a LG grave plot with 22 burials in 
the Athenian Agora, small fragments of animal bones were recovered in the 
burnt deposits in or near four of the graves. 80 

At the Knossos North cemetery, the Early Greek tombs yielded animal 
bones from joints of meat in four cases, and teeth, maybe representing 
amulets, were also found in some graves. 81 The only remains that seemed 
to be those of animal sacrifices were two major deposits, clearly different 
from the bones serving as food offerings, since they consisted of skeletons 
of horses and dogs, animals that were never eaten. These animals had been 
sacrificed at the tombs and not at the pyres. 82 In the North cemetery at 
Corinth, many of the Geometric graves yielded quantities of charcoal but only 
some fragments of animal bones, while in the Classical to Roman graves, no 
traces of food were observed, apart from shells of hen’s eggs and sea-shells, 
the latter probably being toys. 83 

The new, extensive investigations of cemeteries in the Greek colonies in 
the west show a similar pattern. Of the 359 burials investigated at Metaponto, 
only 13 yielded any kind of animal bones. 84 Of these, four cases were 
skeletons, whole or fragmentary, from pets or work animals, while in four 
other graves were found sheep and goat astragaloi, sometimes in great 
numbers, which were probably used as decorative art pieces or toys. 85 Bones 
that could definitely be interpreted as food remains were only recovered in 
five tombs, i.e., in less than 1.5% of the total number of graves. 86 In the 
Archaic cemetery at Morgantina, animal bones taken to be food offerings 


79 Pfuhl 1903, 268-282. The bones in the graves come from the parts of the animals that 
would have been eaten: legs of lamb, sheep, goat, calf or cow, heads of sheep, ribs of pigs 
(268-269). Also the bones from the offering-pits are mainly long bones and skulls. It could not 
be deduced whether whole animals or only parts of animals had been burnt in the pits (273). 
No post-burial, burnt sacrifices could be proved (282). Cf. Kurtz & Boardman 1971, 215. 

80 Young R.S. 1939, 19-20, graves XI, XII, XVIII and XX. In grave XI, an amphora with 
unbroken animal bones was recovered. None of the bone finds was identified as to species. 
The excavator interpreted the bones as evidence for animal sacrifice and the perideipnon taking 
place at the graves. 

81 Cavanagh 1996, 668. The joints of meat come from sheep or goats and pigs, and some were 
burnt on the pyre. The teeth are those of cattle, sheep or goats, pigs and dogs. 

82 Cavanagh 1996, 674. 

83 Blegen, Palmer & Young 1964, 17-18 and 84. 

84 Carter 1998, 120-121 and 560-562. 

85 Whole animal skeletons: Carter 1998, 560-562, T62, mule; T191, dog; T316, horse; 
T321, wolf. Astragaloi: Carter 1998, 560-562, T186, 25 pieces; T263, 8 pieces; T264, 51 pieces; 
T 397, 3 pieces. 

86 Food remains: Carter 1998, 120-121 and 560-562 (T37, T128, T301, F344 and T347). 
Eggshells were also recovered from one tomb (T 218-13) and an olive pit from another burial 
(T196-19). 
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were discovered in three tombs. 87 The bones are identified as sheep, pig 
and ox, and are in two cases mixed with the human bones and pottery, 
suggesting them to belong to the rituals executed in connection with the 
burial. The assumption that meat offerings were prestigious and unusual 
gifts reserved for only a minority of the dead is further supported by the fact 
that the three tombs with this kind of offerings in the Morgantina cemetery 
were located together. 

In all, though it has been assumed that animal sacrifice used to be 
performed to the ordinary dead, there is, even in the Archaic period, very 
little evidence for such practices. 88 Neither the written nor the archaeological 
evidence indicates that animal sacrifice and dining by the mourners at the 
tombs of the ordinary dead was a regular practice in the Archaic and the 
Classical periods. Holocaustic sacrifices of animals were not a part of the cult 
of the dead, but portions of meat, either raw or cooked, were occasionally 
given to the dead and burnt on the pyre, even though this practice also 
seems to have decreased in time. 89 

The reasons for destroying the offerings to the dead, whatever they 
consisted of, can be linked to the practices at the burial, at which some 
gifts were deposited in the grave, while others were burnt together with the 
corpse on the pyre. More specifically, the destruction has been considered 
as being a necessity, since the dead could not profit from the offerings unless 
they had been burnt. The ghost of Melissa, the dead wife of Periander, for 
example, explicitly asked for her clothes to be burned so that she would be 


87 Lyons 1996, 122-124 and 221-223 (T50, T51 and T 52). 

88 To clarify matters, the practices during the Geometric period have to be studied, which 
is, of course, outside the scope of this study; see Hagg 1983, 192-193; Antonaccio 1995, 249, 
who interpret the animal bones found in connection with Geometric graves as the remains of 
meals rather than animal sacrifices. For the rare cases of food offerings shown on LG vases with 
funerary scenes, see Boardman 1966, 2; Himmelmann 1997, 15-16, n. 11. 

89 On food offerings to the dead, see further below, pp. 278-280. In the late Hellenistic 
and Roman periods, animal sacrifice seems to have been performed in the cult of some dead, 
but none of the instances found in the epitaphs cited by Lattimore (1962, 126-127) is earlier 
than the 1st century BC. In the private cult foundations, beginning in the 3rd century BC, 
animal sacrifice, followed by dining, played an important role, for example, the foundation 
of Diomedon, Kos, c. 300-250 BC (LS 111 = Laum 1914, vol. 2, no. 45; Sherwin-White 1977, 
210-213); the foundation of Epikteta, Thera, 210-195 BC {LS 135 = IG XIL3 330 = Laum 1914, 
vol. 2, no. 43); the foundation of Kritolaos, Aigale, Amorgos, late 2nd century BC {LSS 6l 
= IG XII:7 515 = Laum 1914, vol. 2, no. 50); the foundation of Poseidonios, Halikarnassos, 
3rd-2nd century BC (Laum 1914, vol. 2, no. 117); cf. Kamps 1937, 145-179- The rituals in these 
cults were rather modelled on the hero-cults of the preceding and contemporary periods than 
on the cult of the dead, since the aim of the foundations was to separate these deceased front 
the ordinary dead. Furthermore, these practices cannot be said to be typical of funerary cult in 
general, since the purpose of the cult foundations was to separate these particular, important 
deceased from the mass of the ordinary dead. 
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able to use them. 90 Similarly, the burning of food on the pyre has been seen 
as a way of feeding the dead or at least providing them with necessities in 
the next life. 91 

It has also been suggested that the destruction of the offerings func¬ 
tioned as a way of channelling the grief and anger felt by the relatives of 
the dead person. 92 Still, the same ritual may veiy well have had different 
meanings for different individuals depending on the time and place. An¬ 
dromache’s burning of Hektor’s clothes after his death may be interpreted 
both as an action to assure that the dead man will receive them and as a 
means for his widow to act out her loss and despair. At the same time, to 
burn the clothes can be seen as a way of increasing Hektor’s kleos, since 
this is all that will survive after his death. 93 Possibly, the destruction of the 
offerings to the dead may be linked to the fact that the actual death, the 
burials and the handling of the dead body, as well as subsequent visits to the 
grave, all involved various degrees of pollution. The burning of the offerings 
to the dead could perhaps be viewed as a way of dealing with this pollution, 
just as the water used for purification when the corpse was in the house had 
to be poured out and the sweepings from the floors were discarded at the 
tomb. 94 

1.3. Enagizein sacrifices in hero-cults and the cult of the 
dead, and the relation to the term holokautos 

In chapter I, it was argued that the terms enagizein, enagisma and enagismos 
were, above all, used for sacrifices to dead recipients, either the ordinaiy 
dead or heroes. The dead status of a hero receiving enagizein sacrifices is 
often underlined by the mention of his grave, the manner of his death or by 
a contrast with the cults and sanctuaries of the immortal gods. 

Furthermore, enagizein and the relevant nouns referred to sacrifices at 
which no dining took place, either in hero-cults or in the cult of the dead. 
At an enagizein sacrifice, the offerings were completely consecrated, usually 
by burning them, and nothing was left for those who brought them. Even 
though the same terms were used for both hero-cults and the cult of the dead, 


90 Hdt. 5.92; cf. Leach 1976, 83. 

91 Nock 1944, 590; Nilsson 1967, 179; Stupperich 1977, 6l. 

92 Burkert 1985, 192-193; Meuli 1946, 202-206. 

93 Horn. II. 22.510-514; see commentary by Richardson 1993, 162. 1 am grateful to David 
Boehringer for this reference. 

94 For the treatment of such offscourings, see Parker 1983, 35-39- The animals, the blood of 
which was used for purifications, seem to have been destroyed, usually by burning them, after 
the purification had been achieved, see below, p. 251, n. 167. 
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the contents of the offerings differed, depending on whether the recipient 
was a hero or an ordinary mortal. The contents of the enagizein sacrifices in 
hero-cults are rarely specified, but the ritual usually seems to have comprised 
animal sacrifice. The offerings in the cult of the dead, on the other hand, 
consisted of cakes, fruit, prepared food, flowers and wreaths, as well as 
libations. The common denominator in the use of enagizein in hero-cults 
and the cult of the dead was not the contents of the offerings, but the dead 
status of the recipients and the absence of dining, since the offerings were 
destroyed. 

If enagizein in hero-cults referred to a ritual in which the meat of the 
animal victims was destroyed by burning and no banquet followed, what 
was then the difference, if any, between a sacrifice covered by enagizein 
and one designated as holokautos ? At a sacrifice marked as holokautos, the 
whole victim was also destroyed and nothing was left to be eaten. 95 It is 
possible that the distinction simply reflects the usage of different kinds of 
terminology in the literary and epigraphical sources in the period under 
study here, enagizein being the literary equivalent of holokautos, kautos 
or katpoein in the inscriptions. In the late Hellenistic and Roman periods, 
the vocabulary of the inscriptions became more diversified and the terms 
enagizein and enagismos were used in the epigraphical material as well. 90 
A further sign of this development is the term enagisterion, which is found 
once in a 2nd-century AD inscription. 97 

Another explanation of the distinction between an enagizein sacrifice 
and a holokautos concerns who was the recipient of the sacrifice and the 
attitude which the worshippers took towards the recipient. The common 
denominator between the recipients of the enagizein sacrifices, the heroes 
and the deceased, is that they are all dead. In the Archaic and the Classical 
periods, enagizein, enagisma and enagismos are never used for sacrifices 
to gods, either in inscriptions or in literary texts. When the terms occur in 
the inscriptions in late Hellenistic times, the recipients of the sacrifices are 
still only heroes and the ordinary dead. In the literary sources, enagizein, 
enagisma and enagismos may occasionally be used for sacrifices to gods, 
but it should be noted that all instances but one date to the 2nd century AD 
or later, when the terms seem to have taken on the more general meaning 


95 Cf. the calendar from Thorikos, Daux 1983, 153, lines 15-16: at the holocaust of a piglet to 
Zeus Polieus, the priest had to provide the attendant with lunch. 

96 The earliest epigraphical instance of enagizein is in IG II 2 1006, 26 and 69, late 2nd cen¬ 
tury BC; see further references above, pp. 75-82. 

97 IG IV 203, 9. 
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of “to burn completely, no matter who was the recipient”. 98 Moreover, the 
gods receiving enagizein sacrifices often show a connection with the realm 
of the dead and the rituals are performed in an atmosphere removed from 
that of the joyful thysia sacrifices. 

Thus, in the Classical and Hellenistic periods, enagizein , enagisma and 
enagismos were not used for sacrifices to Greek gods, since they were 
considered to be immortal. The three terms were reserved for dead recipients 
and often carried with them a notion of burials, graves and violent death, 
incompatible with the sphere of the gods. Holokautos , on the other hand, 
does not seem to have had any such particular connotations in this period 
and could therefore be used for both heroes and gods. This term must have 
been more neutral, meaning “to burn completely”, without any particular 
bearing on the recipient, while enagizein was used for the same kind of 
activity but also indicated the dead status of the recipient. 99 

1.4. Destruction sacrifices in hero-cults 

In discussing the function of destruction sacrifices in hero-cults, the problem 
is the lack of information regarding the particulars of the situation when 
the sacrifices were performed or any specific traits in the character of the 
recipient. The starting point, however, must be the small number of cases 
in which rituals of these kinds can be demonstrated in hero-cults. Before 
discussing the evidence for heroes outlined previously, it is of interest to 
take a closer look at the sacrifice to the impure Tritopatores in the Selinous 
lex sacra , a ritual said to be performed “as one sacrifices to the heroes”, 
hoanzp toic; hepoeoi, since this text may seem to contradict the conclusion 
that destruction sacrifices were rare in hero-cults. The whole passage runs 
as follows: 100 


tolc; Tp- 

10 ixoTtaxpsOot • toii; • piapoi^ hoonep xoii; hepoeoi, poivov hvmokhzi- 
(jjap • 8 l’ opoepo ■ xai xav potpav ■ xav evaxav ■ xaxaxa- 
iev • piav. Guovxo 0Opa : xai xaxayt^ovxo hou ; hoaia ■ xai ttepipa- 
vavxe<; xaxaXtvavxo 


98 For references, see pp. 110-114. The only pre-2nd-century AD instance is given by Flavius 
Josephus, who uses enagismos to describe the holocaustic sacrifices in the temple at Jerusalem 
(BJ 1.32, 1.39, 1.148 and 6.98). 

99 On the connection between enagizein and the world of the dead, see Chantraine & Masson 
1954, 100-102; cf. Parker 1983, 5-10. Agos refers to the religious power that can affect humans, 
contrary to hagios/bagnos, see Vernant 1990, 137. Cf. Pirenne-Delforge 2001, 122, who suggests 
that a similar distinction can be observed in Pausanias’ use of the terms katbagizein and 
enagizein, only the latter being connected to the identity of the recipient of the sacrifice. 

100 Jameson, Jordan & Kotansky 1993, A 9-13. 
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(Sacrifice) to the Tritopatores, the impure, as (one sacrifices) to the heroes, having 
poured a libation of wine down through the roof, and of the nine parts burn one. Let 
those to whom it is permitted perform sacrifice and consecrate, and having performed 
aspersion let them perform the anointing. 101 

The sacrifice that the impure Tritopatores receive must, in some way, have 
encompassed rituals which were considered as particular for heroes, or the 
stipulation would have been meaningless. At first, it may seem obvious 
to take this passage as an indication of partial destruction of the animal 
victim being a standard ritual in hero-cults. 102 However, the survey of the 
occurrence of this kind of ritual behaviour in other contexts than hero-cults 
has shown that the destruction of a more substantial part of the meat than 
at a thysia sacrifice cannot simply be considered a typically heroic ritual. 
From the evidence discussed above, it is clear that partial destructions of 
the animal victims were used also in the cult of the gods, in particular for 
Zeus in various guises, but also for Artemis and the Charites. Therefore, the 
heroic side of this sacrifice to the impure Tritopatores ritual has to be further 
considered. 

Which rituals does the stipulation hooizzp xotc; /asposai actually refer to? 
The text states that a libation of wine is to be poured through the roof and 
that one of the nine portions of meat is to be burnt. Presumably these two 
actions make up the contents of a sacrifice “as to the heroes”. To perform 
a ritual “as to the heroes” cannot, however, have been self-evident, or the 
contents of the ritual would not have had to be outlined as clearly as, in fact, 
it is done here. 103 

The wine libation through the roof has been compared to similar 
practices in hero-cults, for example, the pouring of liquids into the tomb 
of the hero, but, on the whole, there is very little comparanda for the use 
of this kind of ritual in hero-cults. 104 The verb used to describe the pouring, 
bypoleibein , seems to refer to the physical action of pouring a liquid down, 
in this case through the roof of a structure. The term does not seem to have 
any particular heroic connotations, since it is used also for the libation at the 
sacrifice to the pure Tritopatores, which is specified as being performed “as 
to the gods”. 105 Possibly it is the content of the libation, wine, that is to be 


101 Translation by Jameson, Jordan & Kotansky 1993, 15. 

102 Cf. Scullion (2000, 165), who suggests that such rituals were common at sacrifices to heroes. 

103 The alternative, less likely interpretation, is to consider the wine libation and the burning 
of a ninth portion of the meat as actions to be performed in addition to the “as to the heroes” 
ritual, the contents of which are unknown. 

104 Cf. Paus. 10.4.10, blood being poured through a hole into the tomb of the Heros Archegetes 
at Tronis; Garland 1985, 114. For libating through the roof, see Jameson, Jordan & Kotansky 
1993, 30-31 and 70-73. 

105 Jameson, Jordan & Kotansky 1993, A 17 and commentary p. 36, line Al6, and p. 71-72. 
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taken as being heroic. Wineless offerings, such as the melikraton offered to 
the pure Tritopatores, have often been claimed to be characteristic for the 
dead and the divinities connected with the underworld, but they seem to 
have been the exception rather than the rule in hero-cults. 106 To libate wine 
is therefore perhaps to be seen as using a ritual from hero-cults also in the 
cult of the Tritopatores. 

What may have been particularly heroic, however, was the division of 
the meat from the victim into nine parts, one of which was burnt. The 
contents of the partial destructions used in the cult of gods are less well 
defined, consisting of a leg of a ram, offerings from the theoxenia table or a 
separate, small victim, usually a piglet. The partial destruction of a ninth of 
the meat is a very distinct stipulation, which is known only from two other 
instances, both heroic: Herakles on Thasos and Semele on Mykonos. 107 As 
for the division of the meat into nine parts, it is interesting to note that the 
priest of Herakles in the Salaminioi inscription from Attica was to be given 
nine pieces of flesh from the ox sacrificed to Herakles at Sounion. 108 

The heroic rituals at the sacrifice to the impure Tritopatores can therefore 
be suggested to have consisted primarily of the division of the meat into 
nine portions and the burning of one of these, perhaps in connection with 
the contents of the libation being wine. To assume that a destruction of a 
ninth of the meat was commonly performed at all sacrifices to heroes seems, 
however, to be pressing the evidence too far, considering the small number 
of instances when this kind of ritual can be ascertained. 

That the impure Tritopatores received rituals also used in hero-cults is 
not surprising, considering the fact that both the Tritopatores, being the 
collective ancestors, and the heroes were dead and therefore would be 
expected to receive sacrifices of the same kind. It is possible that the 
destruction of the meat of the animal victims to the impure Tritopatores 
is to be seen as connected to their impurity. The impurity of the impure 
Tritopatores is of course beyond dispute but if this character trait may be 
related to the partial destruction of the animal victim in this case, the same 
explanation may also be valid for the use of similar rituals in hero-cults. This 
argument may be supported by the use of enagizein and enagismata for 
destruction sacrifices to the heroes. These terms seem to have marked the 
recipients as being dead but, at the same time, it is possible that the rituals 
covered by these terms are to be seen as engendered by the dead character 


106 See Henrichs 1983, 98-99; cf. Jameson, Jordan & Kotansky 1993, 72-73. 

107 Herakles, supra , p. 221, nn. 29-30; Semele, supra , p. 220, n. 27. 

108 LSS 19, 33. 
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of the recipient and perhaps also as a response to or a recognition of a certain 
impure quality. 109 

If we now turn to the rest of the evidence, a connection between the 
destruction sacrifices and the character of the recipients can be argued for in 
some instances. Just as in the case of the impure Tritopatores, the rituals 
are here to be taken as a recognition of the impurity rather than as an 
attempt to purify the recipient. The use of enagizein sacrifices to Herakles 
in his aspect as a hero can be seen as connecting him with the sphere of 
the dead and marking him as having a mortal side. However, destruction 
sacrifices were rare in his cult and it was apparently not necessary to show 
his dual character as both a mortal hero and an immortal god at all sacrifices 
and he seems mainly to have been perceived as a god. 110 The mythical 
background of Herakles may have lent itself to local interpretations, which 
in some cases led to particular rituals. 111 From the ritual point of view, 
Herakles occupies a unique position in Greek religion and has a ritual pattern 
similar to that of Zeus, when it comes to destruction sacrifices. Apart from 
being both a hero and a god, it is also possible that the manner of Herakles’ 
death—committing suicide by burning himself to death—may have affected 
the rituals practised in his cult. On Mount Oite, where this event was said to 
have taken place, Herakles had a cult centred on a large pyre with a bonfire, 
but thysia sacrifices also seem to have been performed. However, the rituals 
at this particular site can be viewed as belonging to a complex of fire rituals 
known also from other sites in central Greece and the myth of Herakles may 
have been adapted to fit these rituals. 112 

In connection with Herakles, it is of interest to consider the holocaust 
to his close friend Iolaos. Such a ritual is known in one case only to this 
hero, who was given a sheep burnt whole, when the genos of the Salaminioi 
celebrated their main festival in the Herakleion at Porthmos, Sounion. 113 
Iolaos (a variant spelling of Ioleos) was worshipped also at Marathon, but 
in this calendar there are no indications of the sacrifice being anything but 


109 On the question of the heroes also being polluted, see also below, pp. 263-265. 

no Verbanck-Pierard 1989, 46-53; Leveque & Verbanck-Pierard 1992, 53-64; see also supra, 
p. 226, n. 54. 

111 Pirenne-Delforge 2001, 120-121; cf. Bonnet 1988, 346-371. At Lindos, Herakles was said 
to have prepared and eaten a whole ox, leaving no scope for any sharing of the meat and 
communal consumption (see Durand 1986, 156-173). This mythical background to the cult of 
Herakles on Rhodos can be taken as a further indication of his particular position, even though 
the cult at Lindos did not contain any destruction sacrifices. On Herakles’ exceptional behaviour 
towards meat and consumption, see also Verbanck-Pierard 1992, 97-98. 

112 On the fire rituals, see Nilsson 1922 and 1923. On the cult on Mount Oite and the 
archaeological remains, see Verbanck-Pierard 1989, 58, n. 38; Pappadakis 1919, 25-33; Pantos 
1990, 174; Krummen 1990, 62-63 with n. 16. 

113 LSS 19, 84. 
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a regular a thysia followed by dining. 114 As in the case of Herakles, all 
sacrifices to Ioleos did not have to be holocausts. At Sounion, the holocaust 
to Ioleos formed part of a complex of sacrifices: Herakles was given an ox, 
Kourotrophos a goat, Alkmene, Maia, Ion (every second year) and the Hero 
at the Hale each received a sheep, while the Hero at Antisara and the Hero at 
Pyrgilion were given a piglet each. 115 Since Ioleos did not receive holocausts 
at other locations, this destruction sacrifice is rather to be considered as 
depending on the local context and, perhaps most of all, on the fact that he 
was worshipped in connection with Herakles. Annie Verbanck-Pierard has 
proposed the attractive suggestion that in this case, instead of performing a 
holocaust to Herakles to mark his mortal side, a sacrifice of this kind was 
made to his close companion, the mortal Ioleos. 116 

The holocausts and partial destruction sacrifices to Herakles may thus 
have depended on local conditions and contexts. Also in the case of Ioleos it 
has been proposed that it was the particular ritual context where his sacrifice 
was performed that influenced the holocaust. It is therefore possible to argue 
that the situation when the sacrifices were performed may have been just as, 
or even more, essential than the character of the recipient. The situation in 
which the ritual was performed seems definitely to have been decisive in the 
case of the enagizein sacrifices to the Phokaians, stoned by the people of 
Agylla. 117 Here, the rituals were clearly a response to the problems caused 
by the violent and unjust deaths of these Greeks. The cult was aimed at 
placating the anger of the recipients. The enagizein sacrifices were originally 
meant to solve the immediate problems arising from the stoning of the Greek 
prisoners of war, but sacrifices of this kind continued to be the standard ritual 
in this cult. On the other hand, the cult was probably performed at the site 
where the Phokaians had been killed and buried and the enagizein sacrifices 
may have been practised as a kind of funerary cult, though with games and 
horse-races. 118 

About the holocausts to the heroine Basile and the hero Epops men¬ 
tioned in the sacrificial calendar from Erchia, there is not much additional 
information. 119 Basile was worshipped at other locations in Attica, apart 
from Erchia, and had a major precinct in Athens, together with Kodros and 


114 LS 20 B, 14; cf. Pind. Isthm. 5.32-33, Iolaos being honoured (see also supra , p. 205). 

115 LSS 19, 84-86. 

n6 Verbanck-Pierard 1989, 53, speaking of the “satellite” cult of Ioleos. 

117 Hdt. 1.167. 

118 On the problems of picturing a festival with games and horse-races but without sacrifice 
followed by dining, see above, p. 83, n. 272. Still, the possibility remains that this cult may have 
been a particular Etruscan feature only described in Greek terms. 

119 LS 18, col. II, 16-20; col. IV, 20-23; col. V, 12-15. 
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Neleus, but no details are known of how the sacrifices were performed in her 
Athenian temenos. 120 Epops is not known to have received any cult, except 
that at Erchia. 

It has been suggested that the sacrifices to Epops on the 5th of 
Boedromion may have been linked to the state festival of Genesia on the 
same day, when the dead were honoured, since Epops received wineless 
holocausts, an offering considered as being appropriate for the dead. 121 
Another possibility would be to link Epops with the commemoration of the 
war dead who fell at Marathon, which may have taken place on the same 
date. 122 A connection between Epops and war can be argued from a passage 
in the Aetia of Kallimachos, which mentions Epops as helping the deme 
Erchia in a conflict with Paiania. 123 Epops may have been a local, war-related 
hero who received a holocaust, perhaps serving as a reminder of the fallen 
at Marathon who were cremated on the battlefield. 124 

It is interesting, however, to note how the holocausts to Epops, Basile 
and Zeus Epopetes, mentioned in the Erchia calendar, are related in time. 
Zeus Epopetes received his holocaust on the 25th of Metageitnion, Basile hers 
on the 4th of Boedromion and the two holocausts to Epops were performed 
on the 5th of the same month. These four sacrifices are concentrated in 
a period of ten days during which no other sacrifices were performed (at 
least not by the demesmen of Erchia). Since they make up a distinct group, 
they may have had a specific purpose. 125 The end of Metageitnion and 
the beginning of Boedromion would fall somewhere around the middle of 
August to the middle of September, depending on how the ancient months 
are co-ordinated with the modern calendar. 126 This is the time of the year 


120 See above, p. 133, n. 13. 

121 Mikalson 1977, 430; Johnston 1999, 44, however, erroneously locating the sacrifice to Zeus 
Epopetes to the same day. 

122 Jacoby 1944, 62-65; cf. supra , p. 84, n. 275. 

123 Hollis 1990, 127-130; Callim. Aet. fr. 238, line 11 (Suppl. Hell. 1983). 

124 The similarities between the funeral cremation rites and the burning of the god’s portion at a 
thysia , as well as holocaustic sacrifices, have been emphasized by Vernant 1989, 38-41; Vernant 
1991, 69-70; Burkert 1985, 63; on the general connection between funeral and sacrifice, see 
Burkert 1983, 48-58. See also supra , p. 238, n. 112, for the relation between Herakles’ suicide 
and the sacrificial practices of his cult. The battle of Marathon gave rise to the institution of a 
annual goat sacrifice to Artemis Agrotera, the goat being her favourite victim, which was also 
used for the battle-line spbagia directed to Artemis (see Jameson 1991, 209-210; Vernant 1991, 
247-248). 

125 Verbanck-Pierard (1998, 120, n. 52) suggests that the calendar reflects the combined cult of 
two divine pairs, Hera Thelchinia (21st of Metageitnion) with Zeus Epopetes, and Basile with 
Epops, and argues that these sacrifices must be very old, since they extend over the turn of the 
months Metageitnion and Boedromion. 

126 To define the modern equivalents of the ancient months is difficult, owing to the 
irregularities in the ancient calendar (see Samuel 1972, 58; Pritchett 1979, 164-166). Cf. the 
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after the harvest and before the rains, when the fields lie barren, dry and 
burnt and no vegetation has begun to sprout. Perhaps these holocausts are 
to be seen as connected with this particular “dead” period, aimed at dealing 
with problems stemming from the warm season but maybe also serving as a 
kind of placation of the gods in order to achieve the wind and the weather 
necessary for the crops to grow. 127 

In some cases, finally, we simply cannot discern the reasons behind 
the execution of the destruction sacrifices: too little is known of both the 
recipients and the cultic contexts. There is no additional information on 
the enagizein sacrifices performed in the cult of the Atreidai, Tydeidai, 
Aiakidai and Laertiadai at Taras which could hint why these sacrifices were 
performed. 128 The cults of these groups of heroes, or descendants of 
heroes, were contrasted with the thysia sacrifices, followed by dining, for the 
Agamemnonidai on a separate occasion. Similarly, in the case of Harmodios 
and Aristogeiton, little is known, apart from the fact that they received 
enagismata, performed by the polemarch. 129 These two heroes had died 
a violent death, being slain at the Panathenaia, and their cult was close to 
that of the war dead, though there seems to have been a difference between 
the enagismata to Harmodios and Aristogeiton and the funerary games and 
cult of the war dead. 130 

To sum up, the function of the destruction sacrifices in hero-cults cannot 
be given a uniform explanation. On the one hand, the use of destruction 
sacrifices to heroes can be connected to the fact that the heroes were dead 
and therefore received enagizein sacrifices, just like the ordinary departed. In 
those cases, the sacrifices mark this particular character trait of the hero and 


following definitions of Hekatombaion: KIPauly 2 (1975), s.v. Hekatombaion 2, Hekatombaion 
= July/August, but also Metageitnion = July/August (KIPauly 3 [19751, s.v.); Bischoff 1912, 
2785-2786, Hekatombaion = June/July; Woodhead 1992, 58, from end the of the 5th century, 
Hekatombaion = July; Jameson 1988, 117, n. 23, Hekatombaion equated with August, rather 
than July/August, for simplicity. 

127 Scullion (1994, 110-111) has suggested that Zeus Epopetes is to be understood as belonging 
to the category of mountain-top Zeuses concerned with the weather and that a similar function 
could be argued for Epops, the “Overseer”. For Zeus as a weather god, see also Parker 1996, 
29-32. Cf. the sacrifices to Zeus on Keos at mid-summer to bring in cooling winds (Burkert 
1983, 109-110; Burkert 1985, 266). 

128 Mir. ausc. 840a. 

129 Ath.pol. 58.1. 

130 See discussion pp. 83-85. Perhaps Harmodios and Aristogeiton were given enagismata, 
since they were, in some sense, considered to be impure, having committed a sacrilege by 
killing Hippias at a religious festival, see Thuc. 6.56-57; cf. Parker 1983, 159-160. Robert Parker 
has also suggested to me the possibility that the enagismata marked the fact that Harmodios 
and Aristogeiton had died recently, thus being closer to the ordinary dead than were the heroes 
in general. 
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may also have served as a means of recognizing in ritual a certain degree of 
impurity, which can be further emphasized by contrasting this ritual with the 
thysia sacrifices of the immortal sphere. Considering how rarely destruction 
sacrifices were performed in hero-cults, the dead character of the recipient 
seems to have been of importance only on a few occasions. 

On the other hand, destruction sacrifices can also be used as a response 
to a difficult and dangerous situation, which is remedied by cult. By 
destroying the offerings, the recipient is propitiated and placated and 
the conditions are improved. The principle here seems to have been to 
completely surrender a part or a portion to save the rest and the extent of the 
offerings depended on the gravity of the situation: the graver the situation, 
the more was destroyed. 


2. Blood rituals 

2.1. Blood on the altar and the purpose of the sphageion 
at a regular thysia 

In order to clarify the role of blood rituals in hero-cults, the use of the blood 
at regular thysia sacrifices must first be considered. The common opinion 
among scholars has been that the blood of the animal was used for pouring 
or splashing on the altar and that the blood that did not end up on the altar 
was poured out. 131 The blood has been considered as constituting the god’s 
part of the sacrifice, together with any other libations made and the krtise 
from the bones, the fat and the non-edible intestines burnt in the altar fire. 

To stain the altars with blood from the sacrificial victims was an 
important part of the sacrifice. This action, odpaaasiv tout; pcopou?, is 
mentioned in many literary sources. 132 It is also evidenced in a number 
of vase-paintings which clearly show the bloodstains on the altar (Figs. 4 
and 7). 133 The question is, whether the blood was really meant to cover 
the whole altar. The bloodstains depicted on the altars are prominent but 


131 Stengel 1910, 19; Ziehen 1939, 615; Rudhardt 1958, 262; Burkert 1983, 5; Durand 1989a, 
90-92; van Straten 1995, 104-105. I hope to deal more extensively elsewhere with the uses of 
animal blood in Greek religious contexts. 

132 Aesch. Sept. 275-279 (for the text, see Hutchinson 1985, with commentary pp. 87-88); Ar. 
Thesm. 695; Ar. Pax 1020; Theoc. Epigr. 1.5; Lucian De sacr. 9 and 13; Philostr. V A 1.1. 

133 For example: Louvre G 112, Athenian red-figure kylix, van Straten 1995, V147, fig. 110 (my 
Fig. 7); Palermo MN V66l a, Athenian red-figure kylix, van Straten 1995, V198, fig. 133; Athens 
NM 9683, Athenian red-figure pelike, van Straten 1995, V341, fig. 49; Frankfurt p 413, Athenian 
red-figure bell-krater, van Straten 1995, V178, fig. 126; London BM F66, Apulian, red-figure 
bell-krater, van Straten 1995, V384, fig. 43; cf. the wooden pinax from Pitsa, van Straten 1995, 
fig. 56; cf. Durand 1991, 47-48. 
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fairly small and in no case is the whole altar shown as covered with blood. 
If the altar was supposed to be drenched in blood, it seems odd that the 
bloodstains shown are of such a moderate size. Furthermore, if the blood 
was poured out over the altar, it would have extinguished the sacrificial fire 
already at the beginning of the sacrifice, before the splanchna had been 
grilled. 



Fig. 7. Preparations for the killing of a piglet. Athenian red-figure 
kylix, c. 525-550 BC, Paris, Louvre. From Stengel 1920, pi. 3, fig. 12. 


The handling of the blood from the victim is believed to have depended 
on its size. Small animals were lifted up above the altar and their throats were 
slit so that the blood would pour out over the altar. 134 The clearest, but also 
unique, representation of this action, or rather the stage preceding this action, 
is found on the tondo of an Athenian red-figure kylix showing a man lifting 
up a piglet, while another man clutches a large knife (Fig. 7). 135 Perhaps 
at this sacrifice the blood of the piglet was to cover the altar, but it is not 
shown in the vase-painting (the altar has bloodstains from previous sacrifices, 
though). Owing to the uniqueness of this vase-painting, it is possible that 
the action shown is not even a regular thysia. The animal to be sacrificed 


134 Stengel 1910, 117; Rudhardt 1958, 26l; van Straten 1995, 104-105- 

135 Louvre G112, van Straten 1995, V147, fig. 110. The small group of scenes showing youths 
wrestling with bulls, and in one case even piercing the throat of the animal, do not include any 
altar (see van Straten 1995, V141, fig. 115 and V145, fig. 116 and my Fig. 12). 
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Fig. 8. Mageiroi cutting up a ram lying on its back on a table, under 
which the sphageion is centrally placed. Athenian black-figure 
pelike, c. 500 BC, Paris, Collection Frits Lugt, Institut Neerlandais. 


is a piglet or a small pig, and perhaps the ritual depicted is a purification 
sacrifice, which was regularly performed with this kind of animal. 136 

Larger animals were first stunned, then killed and the blood gathered 
in a bowl or basin. This vessel, the sphageion , is shown on a number of 
vase-paintings and is also known from written sources (Figs. 8, 9 and 12). 137 
It is usually considered that, for practical reasons, the blood was first collected 


136 On the depictions of purification sacrifices, see infra, p. 289, n. 376. For purifications by 
the blood of a piglet, see Parker 1983, 30 with n. 66, 230 and 371-373. This particular vase 
is furthermore unusual, since it prominently displays the sacrificial knife, which is usually not 
depicted (see Peirce 1993, 232 and 234, who considers the motif a thysia). 

137 For iconographical representations, see also, for example, Copenhagen NM 13567, Caeretan 
hydria, van Straten 1995, V120, fig. 114; Ferrarra T 499 VT, Athenian red-figure kylix, van Straten 
1995, V347, fig. 53; Louvre C 10.754, Athenian red-figure stamnos, van Straten 1995, V135, fig. 47 
(sceptical); see also below, p. 245, n. 140. For the written sources, see Stengel 1910, 117; 
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in this vessel and then splashed onto the altar. However, why collect the 
blood in such large vessels as those shown on the vase-paintings, if only a 
small amount was needed to stain the altar, while most of the blood would 
be discarded shortly afterwards? 

It is possible that both the use and the size of the sphageion are to be 
explained by its also fulfilling an alimentary purpose. The blood was first 
collected in this vessel or in a wider and shallower bowl, and some of it 
was splashed on the altar. 138 The main function of the sphageion , I would 
suggest, was to collect the blood for future use, i.e., to be prepared in some 
way, so that it could be eaten. When an animal is slaughtered and the blood 
is to be kept and subsequently used for food, it is standard procedure to 
whip the blood carefully to prevent it from coagulating. 139 After the blood 
has been whipped for about 30 minutes to one hour while it cools down, 
there is no longer any risk of coagulation and at the same time flour and 
seasoning may be added. A large vessel, such as the sphageion, would serve 
such a purpose excellently. 

Some of the vase-paintings depicting the meat being cut up and 
prepared for dining show a sphageion centrally placed under the table on 
top of which the dead animal is lying (Fig. 8-9). 140 If the sphageion was 
used only for holding the blood temporarily before it was poured out, it 
seems strange that the vessel should occupy such a prominent place in the 
vase-paintings, particularly in those scenes showing the cutting up of the 
meat. Rather, the sphageia filled with blood are to be considered as being 
left to the mageiroi (butchers) for them to prepare the blood in a suitable 


Casabona 1966, 180; van Straten 1995, 105 with n. 8. In Homer, the sphageion is called amnion, 
which is also a medical term for a foetal membrane collecting blood, see King 1987, 117-126. 

138 See the vessel depicted on the Viterbo vase (my Fig. 12, p. 274), van Straten 1995, V141, 
fig. 115; Barbieri & Durand 1985, fig. 7, which, in fact, is similar in shape to the modern vessels 
used for blood collecting at slaughter, see Divakaran 1982, 13, fig. 2. 

139 Blood clots within three to ten minutes, see Divakaran 1982, 6. Today, chemicals are often 
used to avoid coagulation, but defibrination, vigorous stirring with a rough-surfaced rod to 
which the fibrin responsible for the clotting sticks, is still practised (Divakaran 1982, 41). For 
the treatment of blood in modern times, see also Durand-Tullou 1976, 97-98. For an ancient 
example of blood being whipped, see Erasistratos (3rd century BC, ap. Ath. 7.324a), who 
describes a dish of cooked meat stewed in blood that had been thoroughly beaten. Blood may 
also have been mixed with vinegar or red wine to prevent coagulation, as modern experiments 
have shown, see Marinatos 1986, 25, n. 80. 

140 Depictions of sphageia in connection with meat: Boston MFA 99.527, Athenian black-figure 
oinochoe, van Straten 1995, V213, fig. 157, Berthiaume 1982, pi. 15:2; Paris, Fondation Custodia 
3650, Athenian black-figure pelike (my Fig. 9), van Straten 1995, V151, Berthiaume 1982, pi. 19, 
Durand 1989a, 111, fig. 8; Munich, Athenian red-figure lekythos (my Fig. 8), van Straten 1995, 
V230, Berthiaume 1982, pi. 15:1; Ferrarra T256b VP, Athenian red-figure Janiform kantharos, 
van Straten 1995, V152, fig. 119, Berthiaume 1982, pi. 20; Berlin 1915, Athenian black-figure 
olpe (sacrifice of a tuna fish), Durand 1989a, 116, fig. 20. 
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Fig. 9- Mageiros preparing the meat for consumption. The sphageion is placed 
under the table on top of which the animal is being cut up. Note the 
blood that has spilled over the sides of the sphageion. Athenian red-figure 
lekythos, c. 475-450 BC, Munich, Staatliche Antikensammlungen und Glyptotek. 
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manner after having taken care of the meat. The blood had to be taken care 
of quite quickly, since it was easily spoilt. 

This interpretation of the function of the sphageion receives additional 
support from the use of this vessel at the sacrifice of a wineskin described 
by Aristophanes. 141 The wineskin/child is to be slaughtered, dmoacpayriasToa., 
and the mother calls for the sphageion, so that she will at least be able to 
keep the “blood”. Of course, in this case the “blood” is wine and perfectly 
consumable, but, had the sphageion not generally been used to keep the 
blood from the sacrificial victims for future consumption, Aristophanes’ play 
on the terminology would have been unintelligible. 

2.2. Evidence for food made with blood 

The ancient Greek sources are not very explicit on the use of blood. 
However, there is no indication of a rule stipulating that, after some blood 
had been used for splashing on the altar, the rest had to be poured out, 
since it belonged to the gods or was considered as unfit for consumption. 
There are a number of clear cases of the blood being kept and eaten. In the 
Odyssey, Odysseus’ twisting and turning in his bed is compared to that of a 
man grilling a stomach filled with fat and blood (xvlarjc; ts xai oupaxoc;) over 
the fire, turning it over and over to make sure that it is evenly cooked. 142 
Another example is to be found in the Homeric Hymn to Hermes (122-123). 
The god slaughters two of Apollon’s cows and roasts the meat, as well as 
the bowels filled with blood, piXav alpa spygsvov sv yoXaSsaai, a kind of 
blood sausage. The term odporuov, also meaning blood sausage, is found 
in inscriptions among the parts to be distributed after a sacrifice. 143 The 
4th-century BC comedian Sophilos also speaks of a blood sausage, odporuxrjc; 
XopSrj. 144 Blood seems to have been used for the Spartan black broth, i^copoc; 
psXou;, since another term for this soup was odporua. 145 Another dish, called 
myrna, was prepared with meat and blood. The tender parts of the meat were 
cut up and mixed with the intestines, blood, cheese, various kinds of onions 


141 Ar. Thesm. 750-755. 

142 Od. 20.25-28. 

143 LSA 44, 12, from Miletos, c. 400 BC; LS 151 A, 52, from Kos, c. 350 BC; LS 156 A, 29 (restored), 
from Kos, c. 300-250 BC; for commentary, see Le Guen-Pollet 1991. 14. A fragmentary cult 
regulation from Thasos (LSS 70, 5, late 4th to early 3rd century BC) mentions a xuotu; (bladder), 
which could have been filled with fat or blood (see commentary by Sokolowski). 

144 Sophilos fr. 6 (PCG VII, 1989). Cf. also Ar. Nub. 409; Strepsiades fries a stuffed stomach, 
which bursts. 

145 Zomos melas: Matron Convivium 94 (Brandt 1888), 4th century BC; Theophr. Char. 8.6 
(where the word is used metaphorically for a bloodbath); Plut. Vit. Lyc. 12.6. Haimatia-. Poll. 
Onom. 6.57 (Bethe 1900-31). 
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and a number of spices and herbs. 146 Hyposphagma was the name of a 
black-pudding, made of blood mixed with various other ingredients. 147 Later 
sources indicate that blood could be used when garum was manufactured. 148 

Thus, it was not forbidden to eat the blood. However, if blood was 
eaten on a regular basis, why are there not more mentions of food prepared 
with blood or blood being kept to be eaten? The most plausible answer is 
that blood products were not considered to be the most prestigious kind 
of food, especially if compared with the meat. Food prepared from animal 
blood was probably seen as more of a poor man’s diet and was not eaten 
by those who could afford better. The fact that the Spartans used blood in 
their frugal alimentary regime agrees well with blood being a simple kind 
of nourishment. The ideal fare in the ancient Greek world was meat, grilled 
meat, the kind of diet most strongly emphasized in the Homeric poems. 149 

Secondly, blood must be treated before it can be eaten. Sausages 
could probably be manufactured on the spot by pouring the whipped and 
seasoned blood into the intestines that had been cleaned out and then 
grilling them over the fire, in the same manner as referred to in Homer 
and the Homeric Hymn to Hermes mentioned above. 150 A bronze vessel for 
preparing sausages, yaaTpoirrirjc;, is mentioned among the dining equipment 
in the Delian inscriptions. 151 More likely, the sausages were first cooked in 
water, to preserve the blood, and later fried or grilled, just like the French 
boudin noir . 152 The preparation of blood sausages takes a longer time than 
the direct grilling of the splanchna, or the cooking of the meat, and therefore 


140 Artemidoros of Tarsus (1st century BC) ap. Ath. I4.662d; Epainetos ap. Ath. I4.662d-e. The 
myma could also be made with fish. Cf. the mimarkys, a similar kind of meat-stew including 
blood, mentioned in a scholion on Ar. Ach. 1112 a II (Wilson 1975) and by Hsch. s.v. plpapxuc; 
(Latte 1953-66, M 1371). 

147 Erasistratos ap. Ath. 7.324a; Glaukos of Lokris ap. Ath. 7.324a; cf. Hipponax, fr. 166 (West 
1971-72), a “squid-pudding”. 

148 To Se xotXXiov ydpo<;, to xaXoupEvov oupaxiov, followed by a recipe on how to prepare it 
(Geoponica 20.46.6 [Beckh 18951, AD 10). 

149 The infrequent mention of blood products can be compared with how rarely the boiling of 
meat is reported, though that cooking method must have been widespread (see Burkert 1983, 
89, n. 29; Berthiaume 1982, 15-16). Cf. the hatpax from the Menelaion, used for fishing up 
pieces of boiled meat (Catling & Cavanagh 1976, 153-157) and the boiling of meat shown on 
the “Ricci hydria” (van Straten 1995, V154, fig. 122). 

150 The cleaning of intestines in connection with sacrifices is discussed by Nemeth 1994, 63-64. 

151 raaTpo7iTY]<;, IG II 2 1638B, 67 (359/8 BC); ID 104, 142. raaxpotm.;, IG XL2 161 B, 128 
(3rd century BC). raaTpotioTlc, IG II 2 199B, 79 (275-274 BC). Cf. Poll. Onom. 10.105 (Bethe 
1900-31): Y aCTT p6ttTr]i; Se ev tolc; A^pioTtporuoic; TtETtpocuou, xod §EUTrjp, xoivov apTottoio xai 
payElpo oxeuoc, onto tou Seueiv covopaapEvov. This vessel was used for “dry” cooking and may 
have been some kind of grill or toasting rack, pan or tray, see Amyx 1958, 232. 

152 For the preparation of the boudin noir in intestines and boiling them in connection with 
the slaughter, see Durand-Tullou 1976, 97-98; Marchenay 1976, 120. The blood sausages may 
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belongs to the aftermath of the sacrifice, which rarely is described in the 
sources. 

Apart from the direct instances of preparation of the blood mentioned 
above, one could argue from the point of view of practicality. Since, at a 
regular thysia, everything in the animal was eaten except the parts which 
could not be digested by man, such as the bones, the fat, the bile and the 
hide, it seems highly unlikely that the blood would have been discarded, 
since it is both nutritious and contains valuable minerals, especially iron. 153 

Moreover, if all the blood was to be poured out on, at, around or near 
the altar, one would have expected regulations stipulating where this could 
be done, just as there were regulations stipulating where various kinds of 
dung and ashes could be disposed of. 154 This, however, is not the case. 
Considering the amount of blood that had to be disposed of at each sacrifice, 
it seems unlikely that the blood was simply discarded on the ground. 155 

Matters would have been different, had there been a ritual prohibition 
against eating blood, but there is no trace of such a rule in the Greek 
contexts. 156 In this respect, there is a fundamental difference between the 
Greek ritual practices and the Israelite ones, in spite of the fact that many 
similarities can be found between these two cultures regarding the way in 
which the sacrifices were performed. 157 At the Israelite sacrifices, it was 
forbidden to eat the blood, since it belonged to God and contained the life 


later have been sold (see Berthiaume 1982, 48 with n. 24; cf. Theophr. Char. 9.4, a vendor of 
tripe). 

153 The blood makes up c. 3-5 % of the weight of the modern animals usually slaughtered for 
consumption, see Divakaran 1982, 50. Dahl & Hjort 1976, 173, gives the figure 3.4—3.5% for East 
African cattle, which in size may perhaps be closer to the animals of antiquity than the European 
modern livestock. On the nutritive value of blood, see also Dahl & Hjort 1976, 172 and 218. 

154 For the handling of dung and ashes, see Nemeth 1994. Unused blood is a major source of 
contamination, since it putrefies so easily, a fact which requires particular precautions in modern 
slaughter houses, see Divakaran 1982, 3-4. 

155 The amount of blood collected at slaughter is difficult to estimate, since it depends on how 
the animal is butchered. The East African cattle studied by Dahl and Hjort (1976, 174) each gave 
c. eight litres of blood, while a modern European ox yields 10-12 litres of blood, according to 
a French butcher. 

15 ^ it should be pointed out that the blood was prepared before being eaten. Consumption 
of raw blood is a different matter, which is clear from the tradition claiming that Themistokles 
committed suicide by drinking the blood from a bull (Ar. Eq. 83-84; Plut. Vit. Them. 31.6; Diod. 
Sic. 11.58.8) and the female oracle of Apollon at Argos drinking blood and becoming possessed 
with the god (Paus. 2.24.1). Raw blood is not dangerous for humans to consume, as is clear 
from pastoralists bleeding their cattle occasionally, for example in East Africa, see Dahl & Hjort 
1976, 171-174 and 218. 

157 On the lack of a blood taboo, see Burkert 1985, 59; Himmelmann 1997, 10, n. 6. For the 
relationship between the Near Eastern and the Greek sacrificial practices, see Bergquist 1993; 
Burkert 1966, 102, n. 34; Burkert 1985, 51 with n. 46. 
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of the animal sacrificed. 158 It could be collected in a particular vessel and 
used for ritual purposes, but in the end it was all poured out, usually over 
the altar. 

The Israelite practice of not eating the blood was transferred to the 
Christian sphere. The Christian emperors of the 4th century AD forbade the 
blooding of the altars, even though animal sacrifice seems to have been on 
the wane in pagan circles already during the 3rd centuiy AD for financial 
reasons. 159 The Christian distaste for eating blood is particularly clear in a 
passage from Tertullianus’ Apology (9.13-14). Here, the pagans are said to 
offer the Christians sausages of blood (botulos cruore distentos ) just because 
they were perfectly aware of this kind of food being forbidden to eat for 
those belonging to the Christian faith. A formal prohibition against eating 
food made with blood was pronounced by the Byzantine emperor Leo VI 
(late 9th centuiy AD), but even in the 12th centuiy AD some sources claim 
that “foods made from blood” were still eaten. 160 Altogether, it is possible 
that the attitude to blood in the Judaeo-Christian culture has been allowed 
to influence the interpretation of the Greek evidence in modern times, 
which has led to the assumption that the blood was considered as unfit for 
consumption also at Greek sacrifices and that it was therefore poured out. 

Considering the available evidence, however, it seems more likely that 
at regular thysia sacrifices the blood was kept and eaten after a small 
amount had been sprinkled on the altar. Finally, if all the blood was 
poured out, in one way or another, at regular tbysiai, what would then 
have been the difference between that action and the blood libations and 
blood rituals covered by terms such as haimakouria , sphage, spbagia, 
sphazein, sphagiazein, entoma and entemnein ? The existence of a particular 
terminology for the complete discarding of the blood can be taken as a 
further argument in favour of the conclusion that the blood was kept at 
sacrifices for which no such particular terminology was used. 161 To discard 


158 Ringgren 1982, 154-155 and 157; Hubert & Mauss 1964, 34-36 with nn. 201, 202 and 221. 

159 Bradbury 1995; cf. Himmelmann 1997, 60-62, on the killing of animals losing its religious 
character in the Christian sphere. On Tertullianus’ and Origines’ views on blood not to be eaten 
by the Christians, see Grimm 1996, 122 and 144. 

1 ®° Dalby 1996, 197. Cf. the Christian, neo-Greek sacrifices, at which the blood does not seem 
to be kept and eaten but disposed of into a ditch, together with the rest of the inedible parts (tail, 
ears, horns, bile). The blood from these sacrifices can be used for making the sign of the cross 
or fingerprints to procure good health and fertility, for divinatory purposes or for protecting the 
church, see Georgoudi 1989, 190 with n. 42; Aikaterinides 1979, 171 and 173-176. 

161 See also the sacrifice to the elasteros in the Selinous lex sacra (Jameson, Jordan & Kotansky 
1993, B 12-13), hoxa toi cXacruEpoi xP^(ei Buev, Buev hoonzp xoig aBavorcoiai. atpa^Exo S’ E? 
Y&v. This ritual must have been a thysia of the regular kind but modified by letting the blood 
flow into the ground. The fact that this handling of the blood is explicitly pointed out, can be 
taken as an indication of that this was not the usual practice at a thysia. 
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all the blood seems to have been an exceptional practice reserved for 
particular occasions. 

2.3. Rituals at which the blood was not kept and eaten 

Of interest here are the rituals focusing in particular on the blood of the 
animal victim, whether the meat of the animal was eaten or not after the 
blood ritual had been performed. Some of these rituals were performed 
on a recurrent basis, while others were singular events triggered by the 
circumstances on a specific occasion. Apart from the blood rituals found in 
hero-cults, rituals of this kind are usually considered as having been used at 
purifications, oath-takings and battle-line sacrifices and at sacrifices to rivers, 
the sea and the winds, as well as in certain rituals for the dead, i.e., both in 
particular situations and to particular recipients . 162 

Purification rituals were needed in a number of instances, the most 
urgent being death, especially after blood had been shed in murders, but 
purifications were also used as propitiations to avert hostile forces . 163 The 
actual means of accomplishing the purification varied: water, the burning of 
acrid-smelling substances, laurel, eggs and onions, but the most powerful 
kind of purification was brought about by blood . 164 It was used in purifying 
murderers, but also armies after mutinies and for cleansing temples and 
assemblies on a regular basis . 165 The animals preferred at these ceremonies 
were pigs or piglets. The fate of the animal, after the blood had been used, 
is often not indicated, but apparently it was usually considered unfit for 
consumption . 166 A major component in the purification sacrifices was to get 
rid of the matter used in the ritual by throwing it away, burying it or pouring 
it into the sea, and the animal victims seem often to have been completely 
burnt after the ceremony had been completed, since it was the blood that 
achieved the purification . 167 Though some gods, in particular, Apollon and 
Zeus, were connected with purifications, the actual purificatory sacrifices 
were not performed to these gods and often no specific divine recipient is 
mentioned in these contexts . 168 


162 Cf. Ziehen 1929, 1669-1670. 

163 Parker 1983, passim-, Jameson, Jordan & Kotansky 1993, 73-76 and 116-120; cf. van Straten 
1995, 4. 

164 Parker 1983, 225-232 and 371-373. 

165 Parker 1983, 371-373; Burkert 1985, 76-77 and 80-82; Pritchett 1979, 196-202. 

166 Parker 1983, 283, with. n. 11. 

167 Kevin Clinton, in a paper on pig sacrifices presented at the seminar entitled Greek sacrificial 
ritual, Olympian and Chthonian at Gothenburg in April 1997, argued that most pigs (and other 
animals) used for purifications were subsequently destroyed in holocausts. 

168 Parker 1983, 139, n. 142, and 393; Healey 1964. 
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The second category of blood rituals was the sacrifices made when 
oaths were taken. 1 ® The blood was important in these instances, since it 
emphasized the gravity of the situation and also the fate of the oath-takers, 
should the oath be broken. The blood could be collected in a bowl or a 
shield and the oath-takers were to dip their hands or spears into it . 170 The 
animal could also be cut into pieces, on which the oath-taker was to stand . 171 
In this latter instance the animal could not have been eaten and the same 
is probably also true for the animals of which only the blood was used . 172 
When the oath was taken, divine figures were often invoked as witnesses, 
but the actual killing of the animal rarely seems to have been directed to a 
particular divinity . 173 

Blood rituals occupied an important place among the sacrifices made 
in connection with war . 174 Most sacrifices performed in war seem to have 
been regular thysiai followed by dining, but, when the two armies were 
facing each other across the battlefield, sphagia were performed. At this 
kind of sacrifice, executed by a mantis and not a priest, no altar was used, 
no fire was lit and the animal was not even opened up for inspection of 
the intestines. It was simply killed and signs were probably read from how 
the blood flowed on the ground and the manner in which the dead body 
fell . 175 The war sphagia meant a destruction of the blood and the body of 
the animal was abandoned on the spot where it had been killed. It should 


169 Stengel 1920, 136-138; Ziehen 1929, 1671-1673; Burkert 1985, 250-252; Faraone 1993, 
65-80; Casabona 1966, 165. 

170 Xen. An. 2.2.9; Aesch. Sept. 42-53; Eur. Supp. 1194-1202. 

171 Dem. Arist. 67-68; Ath. pot 7.1 and 55.5; cf. also Paus. 5.24.9-11; Poll. Onom. 8.86 
(Bethe 1900-31). For further examples, see Faraone 1993, 68-75; Casabona 1966, 220-225. 
The interpretation by Stengel 1910, 78-85, that tomia were the cut-off testicles of the victim has 
been rejected by Casabona 1966, 220-225. 

172 Stengel 1920, 137-138; Ziehen 1929, 1674; cf. Stengel 1914, 97-98, on the burning of the 
parts of the animals used at the oath-takings. To use the animals after the oath ceremony, 
presumably for consumption, seems to have been rare. The lambs used for the oath sworn by 
the Greeks and Trojans in II. 3.292-301 were removed by Priamos (3.310). The meat from the 
goat from an oath-sacrifice to the Charites on Kos (LS 151D, 5-17) seems to have been eaten, 
see Pirenne-Delforge 1996, 210-212. Cf. Pausanias’ remark that he forgot to ask what they did 
with the victim used for the oath taken by the athletes at Olympia (5.24.9-11). 

173 Burkert 1985, 250-251; Casabona 1966, 165 and 215-216. 

174 For the evidence and discussion, see Jameson 1991; Jameson 1994 b; Casabona 1966, 
165-166 and 180-191; Vernant 1991, 244-257. 

175 An idea of how such a divination may have been carried out can perhaps be gleaned front 
the modern, Moroccan, Muslim ram sacrifices performed annually to predict the prosperity of 
the coming year, see Combs-Schilling 1989, 212-232. The ram is held on its back, its head turned 
towards Mecca and the person performing the sacrifice plunges the knife deeply into the ram’s 
throat. The way the blood spurts, whether the ram manages to stand up after having its throat 
cut and how long it will live after it has fallen are among the signs to be observed. 
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be noted that also these sacrifices were, in most cases, not addressed to any 
supernatural figure . 176 What seems to have been of major importance was 
the performance of the act itself. 

At the purifications, oath-takings and war sphagia, it was the situation 
that called for the blood rituals and a specific recipient was rarely mentioned. 
Among the deities that were actual recipients of blood rituals are rivers and 
the sea . 177 For example, on Mykonos, the river Acheloios received an annual 
sacrifice of eight lambs slaughtered ( sphattetai ) so that the blood would flow 
into the river, while two more lambs and a full-grown sheep were killed at 
the bomos . 178 At this sacrifice, which formed part of the regular sacrificial 
calendar of the island, the meat of the victims may very well have been 
eaten . 179 Other sacrifices to rivers and the sea, at which the blood was 
emphasized, were performed in times of war, when the army had to cross 
over the water or on other occasions involving danger . 180 At these sacrifices, 
the blood of the animal was made to flow into the water and the victims 
seem to have been abandoned afterwards . 181 

The blood rituals for rivers and the sea can be linked with the use of the 
same kind of practices to calm or receive favourable winds . 182 The winds 
could receive thysia sacrifices followed by dining and a number of bomoi 
dedicated to winds are known . 183 However, the blood rituals in the cult of 
the winds seem mainly to have been reserved for dealing with dangerous and 
threatening situations or to prevent the winds from damaging the crops . 184 

Thus, it turns out that the contexts in which blood rituals were used 
mainly seem to concern situations that in some way differed from a regular 
thysia. The atmosphere in which these sacrifices were performed was 
characterized by some kind of threat or danger, and often also by a close 
connection with death. The war sphagia before battle and at crossings of 
water were the most extreme cases, but the purificatory rituals and the 
sacrifices at oath-takings were also particular situations. The aim of the 
blood rituals was to get rid of this danger or to prevent the unwanted from 


176 Jameson 1991, 211-212; Henrichs 1981, 213-214 and 219-220. 

177 Stengel 1920, 135-136; Nilsson 1906, 425-426; Jameson 1991, 202-203. 

178 LS 96, 35-37, c. 200 BC. 

179 Cf. Jameson 1991, 203 with n. 16. 

180 Jameson 1991, 202-203; Casabona 1966, 189-190. 

181 Rivers, the sea and springs were also given sacrifices at which the victims were plunged 
into the water and drowned (Burkert 1985, 138-139; Stengel 1920, 135). 

182 Stengel 1910, 146-153; Stengel 1920, 126-127; Nilsson 1906, 444-445; Casabona 1966, 
228-229; Hampe 1967. 

183 Hampe 1967, 12. 

184 Evidence collected by Stengel 1910, 146-153. 
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happening. In most cases, the animal was destroyed or discarded after the 
ritual had been completed. The main focus, however, was the handling of 
the blood. The blood rituals are often not directed to any specific recipient: 
it is the actual execution of the sacrifices on a certain occasion that is of main 
interest. Also in those cases in which there was a named recipient, the blood 
rituals can often be connected with particular situations. 

2.4. The use of blood rituals in the cult of the dead 

Blood rituals are also considered to have been used in the cult of the dead. 185 
This presupposes that animals must have been killed either in connection 
with the funeral or later, as a part of the ongoing tending of the grave and 
the dead. In the previous section on destruction sacrifices, it was argued that, 
even though animal sacrifice may have been practised in earlier periods, this 
ritual rarely formed a regular part of the cult of the dead in the Archaic and 
Classical periods, at least not in Attica. 

Blood rituals for the dead seem to have been regarded as a practice of 
the past, which in historical times had been replaced by choai made of wine, 
water, milk, honey and oil. 186 The terminology used in the Minos points in 
that direction, when it is stated that it used to be the custom that victims were 
slaughtered before the dead were brought out, Ispsta ts TtpoacporrcovTSc; tipo 
T7j<; sxcpopac; toO vsxpoO . 187 

Most evidence of blood rituals to the dead is found in epic and tragedy, 
i.e., pictured as taking place in mythical histoiy, and it is questionable to 
what extent these practices should be taken as being relevant to the actual 
cult of the dead in the Archaic and Classical periods. 

For example, Odysseus’ slaughter of a black ram and a black ewe de¬ 
scribed in the Odyssey (10.504-540 and 11.23-50) can scarcely be considered 
as reflecting any contemporaneous rituals performed to the dead. 188 Both 
the aim of the ritual, to approach a certain deceased person and to acquire 
information, and the context in which it is set, at the entrance to Hades, far 
away from society, argues against such an interpretation. Another passage 
often evoked in this context is the description of the sacrifice performed by 
Achilles at the funeral of Patroklos. 189 For the dinner preceding the burial, 


185 Eitrem 1912, 1123; Stengel 1920, 148; Meuli 1946, 193-194; Burkert 1985, 60. 

186 Stengel 1920, 148-149; Rohde 1925, 167-169; Garland 1985, 113-115. See also the Derveni 
papyrus, col. VI, 6-7 and col. II, 5; Laks & Most 1997, 10-12; Tsantsanoglou 1997, 102-103. 

187 [PL] Min. 315c. 

188 See discussion by Sourvinou-Inwood 1995, 77-83. Garland 1985, 112, takes the blood 
sacrifice performed by Odysseus in Od. 10.526-540 to be a description of a regular sacrifice 
to the dead. See further discussion above, pp. 62-63 and p. 73. 

189 II. 23.166-178. 
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sheep, goats and boars were slaughtered and their blood flowed around 
Patroklos’ bier. 190 At the actual interment, a number of sheep and oxen, four 
horses, two dogs and twelve young Trojans, were all slaughtered and burnt 
on the funeral pyre, hardly a ritual with parallels in the funerary practises 
in the historical period. In the tragedies, a number of passages mention 
sacrifices of blood to the dead. In the Electra of Euripides, Orestes visits 
his father’s grave at night and offers his tears and some cut-off hair, as well 
as the blood of a black sheep. 191 Polyxena is to be killed on the tomb of 
Achilles at Troy and her blood sacrificed to his ghost, a sacrifice which her 
mother Hekabe thinks should rather be performed with an ox. 192 Euiystheus 
promises that he will protect Athens from his grave, but the Athenians are 
not to worship him and not to let choai and blood drip on his tomb. 193 

The problem is, to what extent, if any, these passages from Homer 
and the tragedians can be said to reflect the contemporaneous rituals to the 
ordinary dead during historical times. In his study of popular religion in the 
Greek tragedies, Jon Mikalson has argued that the concept of the dead in 
these tragedies has little relevance to our knowledge of the attitude to the 
ordinary dead in the Classical period. 194 Even though the “literary” dead are 
ordinary dead in their own contexts, they cannot automatically be considered 
as corresponding to the ordinary dead in an actual contemporaneous context. 

Moreover, some of the cases of blood rituals found in epic and tragedy 
concern human sacrifice, for example, the slaughter of the twelve Trojans at 
Patroklos’ funeral pyre or of Polyxena at the tomb of Achilles, which further 
remove them from the sphere of contemporary funerary cult. 195 The use of 
sacrifices of blood, from either animal or human victims, to the dead in these 
contexts is perhaps best seen as a means of distinguishing these dead from 
the ordinary dead of the Classical period. In the mythical/epic past, blood 


19° i/ 23.30-34, esp. 34: Ttavxfl S’ apcpl vexuv xoTuXrjpu-rov eppeev alptx, either referring to the 
blood being so plentiful that it could be taken in cups or the blood actually being caught in 
cups and poured out, see Richardson 1993, 169, line 34; Burkert 1985, 60. 

191 Eur. El. 91-92; cf. 511-515. 

192 Eur. Hec. 124-126, 260-261, 391-393 and 528-537. 

193 Eur. Heracl. 1026-1036 and 1040-1043. Other examples: Aesch. Ag. 1277-1278; Eur. 
Ale. 845; Eur. Hel. 1255; Eur. Tro. 622-623. 

194 Mikalson 1991, 114-123, cf. 29-45; Garland 1985, xi, considers tragedy as drawing more 
from hero-cult than from the cult of the ordinary dead. Cf. Henrichs 1991, 200, arguing that 
tragedy focuses on the abnormal dead, while comedy reflects the attitude to the normal dead. 

195 Horn. II. 23.22-23 and 175-176; Eur. Hec. 528-537. Cf. Casabona 1966, 168-170, on the 
terms aposphazein and katasphazein, which are used almost exclusively for the killing of 
humans. 
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was sacrificed to great men, such as Achilles, Agamemnon and Patroklos, 
but that was no longer the case in later periods. 196 

Of great interest in this context is a 5th-century BC law from Ioulis on 
Keos regulating burial modes. This text, which has been discussed previously 
in connection with the Destruction sacrifices, stipulates that a prosphagion 
should be performed according to ancestral custom. 197 The prosphagion 
must have taken place before the burial and seems to have been some kind 
of animal sacrifice. The meat could not be eaten, since the family was still 
ritually impure, and was probably deposited in the grave or burnt with the 
corpse. 198 The term prosphagion, however, indicates that the blood of the 
victim was of importance at this ritual. 199 Most likely, the main purpose of 
the ritual was to provide the dead with the blood of the animal. 

Another possibility would be to view the prosphagion as part of the 
purification of the family of the departed. A scholion on the passage in the 
Minos, which mentions the slaughter of an animal before the ekphora, states 
that there were particular women, enchytistriai, who purified the enageis 
and poured out the blood of the biereion. 200 If the prosphagion is to be 
considered as connected with purifications, it made up only one part of 
the transformation of the family from impure to pure, since the house was 
purified the following day by sea- and spring-water and soil. 201 

Whatever was the purpose of the prosphagion, it seems to have been 
a rare ritual, which is documented only from Keos. 202 It was not practised 
in Attica in the Classical period. 203 Other funeraiy laws regulating the burial 


196 The mention of blood rituals to the dead in the tragedies could be seen as an influence 
from hero-cult, but each passage cannot automatically be taken as a description of or reference 
to an actual hero-cult, see Mikalson 1991, 31-45; see also below, p. 26l, n. 228. 

197 LS 97 A, 12-13 = IG XII:5 593: ttpoacpaytcoi [)(]p£cj0ai Korea xa Ttlatpia]. 

198 See discussion above, pp. 229-230. Furthermore, to share a victim with an unburied family 
member would have been to share his condition as unburied, dead and impure. 

199 See Casabona 1966,170-174: prosphagion is found only in the Ioulis law, while prosphazein 
and prosphagma are mainly found in tragedy, often concerning human sacrifice. 

200 [PL] Min. 315c: lEpEia te jtpoatporuxovTEc; tipo xfjc; EXtpopac; toO vEXpou. Schol. [PL] Min. 315c 
(Greene 1938): sy^uticrupiac;' ... XEyovxai 5e xai octal robe evaysic xaOalpouaiv, alpa EtuxEouaai 
tou LEpEiou. Cf. De Schutter 1996, 335. 

201 LS 97 A, 14-17. One of the main purposes of the funerary laws may have been to limit and 
prevent the spread of pollution, see Heikkila (forthcoming). 

202 Louis Robert (1937, 306-308, no. 3) suggested the restoration ttpoacpa[y]id£[ovTEc;] in a 
late imperial epitaph recording the institution of a funerary cult in Phrygia. The terminology 
is unusual also in this context, since the other examples of similar texts use thyein or thysia 
(ibid. 391). 

203 Enagizein and enagismos used for funerary rituals in Athens refer to the burning of 
vegetable offerings and cakes, as well as the pouring of libations, but cannot be taken as support 
for the use of animal sacrifice and blood rituals in the cult of the dead. 
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and the later activities at the tomb, just as the Keos law, do not mention any 
similar kind of ritual. 204 

2.5. Blood rituals in hero-cults 

The association between many of the blood rituals and sudden, violent death 
is apparent. Blood was emphasized in the sacrifices just before the armies 
were to begin the killing and blood was used to wash away the guilt caused 
by bloodshed. The spilling of blood is also prominent in the descriptions 
of human sacrifice. The representations of blood flowing in Greek art are 
limited to human sacrifice and war sphagia, situations far removed from the 
regular thysia and not followed by any consumption of the meat. 205 As a 
contrast, the killing and the bleeding at regular sacrifices are hardly ever 
shown in art and, apart from the splashing of some of the blood on the altar, 
blood did not occupy a prominent place in a thysia . 206 

The blood rituals known from hero-cults should be considered against 
this background. On the general level, the rare use of blood rituals in 
hero-cults is in accordance with the infrequency of these kinds of rituals 
in Greek religion on the whole. The heroes are interesting, however, since 
they could be direct recipients of blood rituals, which was rarely the case 
with gods, apart from rivers, the sea and the winds. 

If the cases of blood rituals documented in hero-cults are compared with 
the contexts outlined above, in which the blood of the sacrificial animal was 
particularly important, there are three contexts that may be relevant to the 
understanding of blood rituals in hero-cults: war, purification and the sphere 
of the dead and the underworld. 

Most of the heroes for whom blood rituals are documented have a connection 
with war. 207 The cult of Brasidas at Amphipolis consisted of a thysia sacrifice 
at which the blood of the victim was of particular importance, as indicated 
by the term entemnein, probably referring to a complete renunciation of the 


204 See, for example, LS 77 C (= Rougemont 1977, no. 9C and discussion pp. 51-57), 
the funerary law of the phratry Labyadai, Delphi, c. 400 BC; LSA 16, Gamberion, Mysia, 
3rd century BC; LS 124, Eresos, Samos, 2nd century BC; cf. Seaford 1994, 74-78; Toher 1991, 
159-175. 

205 Peirce 1993, 253-254; Jameson 1991, 219; Durand 1989«, 91. Human sacrifice: London 
BM 97.7-27.2, black-figure, “Tyrrhenian” amphora showing the death of Polyxena, van Straten 
1995, V422, fig. 118; see also Durand & Lissarrague 1999, 83-106, esp. 91-102. On human 
sacrifices in general, see Hughes 1991; Bonnechere 1994. War sphagia-. Cleveland 26.242, 
Athenian red-figure kylix (my Fig. 11, p. 272), van Straten 1995, V144, fig. 112. 

206 Durand 1986, 10-11; Durand 1989«, 91-92; Peirce 1993, 220. 

207 Cf. Ekroth 2000, 277-279. 
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blood. 208 The connection of Brasidas with war is obvious: he was a general 
who had been killed in battle. The Amphipolitans regarded him as a founder 
of their city, but also as a saviour who gave his life in order to save them. 209 

The war dead on Thasos, the Agatboi, constitute a close parallel to 
Brasidas. 210 These men killed in battle were subsequently honoured by the 
city, together with their families. The inscription recording these honours 
states that the polemarchs and the secretary of the council should record the 
names of the war dead among the Agathoi and that their fathers and children 
should be invited when the city performed the entemnein sacrifice to them. 
The text does not use any other term for the sacrifice, but since the fathers 
and children were invited to attend, the blood ritual is likely to have been 
followed by a banquet. 211 

The sacrifices to the Hyakinthids in the Erechtheus of Euripides are set 
in the aftermath of a war and described by a terminology evoking war. 212 
The daughters of Erechtheus have died in order to save the city at a time 
of war: one of them was sacrificed and the other two committed suicide. 213 
When Athena describes the sacrifices the Hyakinthids are to receive in the 
future, the relation to war is important. When war threatens, the Athenians 
are to perform a particular sacrifice, protoma, to the Hyakinthids and their 
sanctuary is to be a guarded abaton, which no enemy should be allowed to 
enter and sacrifice to secure victory. Their regular cult is to consist of thysiai 
sacrifices at which oxen are slaughtered and the blood shed in sphagai, blood 
rituals related to sphagia. Erechtheus himself, who was killed by Poseidon 
in connection with war, was to receive sacrifices called phonal, a term often 
used to describe bloodshed on the battlefield. 214 


208 Thuc. 5.11. Most instances of entemnein in hero-cult have a connection with war; see Plut. 
Vit. Sol. 9.1, heroes of Salamis; Plut. Vit. Pel. 22.2, daughters of Skedasos; Philostr. Her. 53.13, 
Achilles; cf. Plut. Quaest. Rom. 290d, Enyalios; perhaps also the Scythian Toxaris who was 
depicted as carrying a bow, Lucian Scytha 1-2. 

209 Discussed by Hornblower 1996, 454-456. According to Thucydides, Hagnon, who received 
a cult at Amphipolis prior to Brasidas, was given timai. It is possible that Thucydides deliberately 
used only the term timai to make a distinction between the cult of Hagnon and that of Brasidas, 
since the latter had been killed in war and therefore received rituals of a particular kind. 

210 LSS 64, 7-22. 

211 See discussion above, pp. 135-136. 

212 Fr. 65, lines 77-89 (Austin 1968). For references to war in this passage, cf. Robertson 
1996, 45. 

213 Cf. Lacore 1995-96, 102-107, suggesting that the death and subsequent cult of the 
Hyakinthids is to be seen as a reference to the citizens who die for their country and the 
honours they are promised and that the tone and content of Euripides here are reminiscent of 
the epitaphioi logoi. 

214 No direct war connection can be demonstrated for Pelops, who also received a blood ritual. 
Zeus, however, with whom Pelops was associated at Olympia, was in the Archaic and Classical 
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A connection with war can, admittedly, be demonstrated for many 
heroes, but I would suggest that in these cases this link was considered 
as being particularly essential and therefore may have affected the ritual 
practices. The use of blood rituals in these cults may have served as a 
reminiscence of the sphagia, the war sacrifices par excellence , but also of 
the shedding of blood taking place in war and the fact that the hero had 
fallen in battle or been killed as a consequence of war, which was the case 
of all these heroes. 215 

It is important to note, however, that the blood rituals were not the 
only sacrifices performed to these heroes. The discarding of the blood, and 
perhaps also the killing of the animal in a particular fashion, only formed one 
part of a ritual which ended with dining. The use of the blood of the victim 
in hero-cults is thus different from that found in most of the other contexts 
in which blood rituals are documented. The blood rituals in hero-cults seem 
to have operated like the blood rituals in the sacrifices to the river Acheloios 
on Mykonos: the killing and bleeding of the animal were followed by the 
consumption of the rest. 21(5 The blood rituals to the heroes and to Acheloios 
are both institutionalized parts of the cults, performed on a regular basis, in 
contrast to purifications, oath-takings, pre-battle sphagia and the placating 
of waters and winds, for which the blood rituals constituted a response to a 
particular situation. 

The blood rituals to the heroes should not be considered as being proper 
war sphagia , but as modifications of regular thysiai by a specific handling 
of the blood, in order to recognize in ritual the fact that the recipients had 
specific connections with war. The thysia sacrifices, at which the blood rituals 
were performed, can, in fact, be considered as partial destruction sacrifices: 
the hero was given all of the blood, while the worshippers dined on the 
meat. 217 

This kind of particular hero-sacrifice, a blood ritual followed by a thysia 
with dining to a hero with a war connection, is perhaps what is alluded to 


periods chiefly worshipped as a god connected with war, receiving a remarkable number of 
war-related offerings and having an oracle that was consulted about the outcomes of military 
campaigns, see Mallwitz 1972, 24-39; Sinn 1991, 38-46. 

215 See also Robertson 1996, 45. Cf. the sacrifice of goats to Artemis Agrotera before battle, 
taken as symbolizing the imminent shedding of human blood, see Vernant 1991, 256. 

216 LS 96, 35-37; Jameson 1991, 203 with n. 16. 

217 The best parallel to this ritual is that of the Heros Archegetes at Tronis, described by 
Pausanias (10.4.10): each day, the hero was honoured with animal victims, the blood of which 
was poured into the hero’s grave, while the meat was consumed on the spot (e/ei S’ oOv cm 
f]pepou te zSar/. tiuc/.c xod ayovTEc; lEpEia o'l TojXcic to uev aipa Si’ o~p sayEouaiv ec; tov xacpov, 
Ta Se xpEa TauTrji acplaiv avaXouv xaOEaTrjXEv). The identity of this hero is unknown, but it 
is interesting to note that, according to one tradition reported to Pausanias, he was a famous 
soldier called Xanthippos. 
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Fig. 10. (a) Silver coin from Syracuse showing the hero Leukaspis, late 5th cen¬ 
tury BC, Munich, Staatliche Munzsammlung. (b) Drawing of silver coin from Syra¬ 
cuse showing the hero Leukaspis, late 5th century BC. After Rizzo 1946, 215, fig. 47b. 


on a late-5th-century BC coin from Syracuse showing the hero Leukaspis 
(Fig. 10). 218 The hero is naked and in arms (helmet, spear and shield), 
charging to the right in front of a rectangular altar (to the left) and a dead 
ram lying on its back (to the right). The motif is remarkable, since sacrificial 
scenes are rarely depicted on Greek coins and within the Sicilian material 
such scenes are confined to divinities libating on altars. 219 It is therefore 
likely that the Leukaspis coin refers to a particular ritual. The presence of the 
altar excludes the possibility that the scene shown is a pre-battle sphagia, 
even though rams are clearly the preferred kind of animals in representations 
of war sphagia. 220 On the other hand, the dead ram lying on its back 
evokes a kind of sacrifice different from a regular thysia , at which the dead 
animal never seems to be shown, at least not lying by the altar. 221 Leukaspis 


218 Ekroth 2000, 279, figs. 3-4; Dunst 1964, 482-485, fig. 1, who also discusses possible 
connections with the Attic Leukaspis mentioned in the Erchia calendar (IS 18, col. Ill, 50-53); 
Caltabiano 1992, 273; Jenkins 1972, fig. 421 and p. 169. For a discussion of the coin type, see 
Raven 1957, 77-81, who proposes a date around 412 BC. 

219 For altars and sacrifices in the Greek numismatic material, see Aktseli 1996, 50-54; Ayala 
1989, 56-65, esp. 59; cf. Liegle 1936, 203. 

220 Jameson 19946, 320-324, nos. 1-12, esp. 323, no. 9, the animals all being rams. Bulls 
are used for the sphagia shown on the Nike parapet (Jameson 19946). There are also a few 
examples of the Leukaspis coin type which show only the ram and no altar, see Rizzo 1946, 
pi. 47:5; Lacroix 1965, 50-51. 

221 In the regular thysia scenes, the dead victim is shown only when being opened up or cut 
up into portions (see van Straten 1995, 115-153). A parallel to the position and appearance of 
the dead ram on the Leukaspis coin is to be found on an Athenian red-figure stamnos by the 
Triptolemos painter (ARV 2 361/7) showing Aias or Achilles fighting Hektor, both being restrained 
by older men. Between the warriors lies a ram on its back with its throat deeply cut and blood 
running out of the wound. The vase-painter has named the ram I1AT[. presumably Patroklos: 
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was a local Sicanian or Siculian, who was killed, together with a number 
of other military leaders, defending their territory against the invasion of 
Herakles. The story is told by Diodorus Siculus (4.23.5), who further adds 
that Leukaspis and the other generals received heroikai timai even in his 
time. The minting of the coin has been connected with the Sicilian victory 
over the Athenians in 415 BC, an occasion when it would be particularly 
suitable to worship a local hero connected with war. 222 

The link between heroes, war and blood can be traced also in other 
cases, even though the individual passages do not necessarily reflect actual 
hero-cults. 223 Before a military undertaking, but not as a direct, pre-battle 
sphagia, heroes could receive blood rituals to secure their help, since they 
were intimately connected with the land that was to be invaded or defended, 
as was the case with the occasional protoma sacrifice to the Hyakinthids. 224 
For example, before the Athenian invasion of Salamis, Solon secretly sailed 
to the island at night and performed a blood ritual, entemnein sphagia , to 
the heroes Periphemos and Kychreus. 225 Pelopidas was urged by Skedasos 
and his daughters to slaughter (sphagiasai) a virgin on their tombs to procure 
victory at Leuktra in 371 BC: he finally sacrificed a mare ( enetemon ). 226 The 
Cretan king Kydon was told by an oracle that, in order to defeat his enemies, 
he had to sacrifice ( sphagiasai ) a virgin to the heroes of the countiy. 227 The 
statement by the dying Oidipous in the Oidipous at Kolonos, that his body 
will lie hidden in the Athenian ground and drink the blood of the enemies 
killed in future conflicts between Athens and Thebes, can also be interpreted 
along the same lines. 228 


for the various interpretations, see Schmidt M. 1969, 141-152; Griffiths 1985, 49-50; Griffiths 
1989, 39; Jameson 19946, 320, no. 2. Cf. also a Roman coin from Magnesia showing Themistokles 
with a phiale and a sword next to an altar and the front part of a bull, see Rhousopoulos 1896, 21; 
Podlecki 1975, 170-171 and pi. 3:c. 

222 Raven 1957, 77-81; cf. Lacroix 1965, 51. For Leukaspis' war connections, see also an 
early-6th-century dedication from Samos to this hero showing a shield and the front part of 
a ship (Dunst 1972, 100-106 and pi. 45-46). The monument was put up by two men from the 
same island, thanking Leukaspis for helping them at a Sicanian attack on Himera. 

224 The connection between heroes and war is further underlined by heroes being shown on 
reliefs as armed, with or without horses (van Straten 1995, 93-94) and the presence of weapons 
in the banqueting hero-reliefs, in particular those from Thasos (Thonges-Stringaris 1965, 58). 

224 Cf. Jameson 1951, 49-51. for the connections that heroes have with the territory. Cf. the 
heroes Echetlos and Marathon participating in the battle at Marathon, Paus. 1.32.4-5. 

225 Plut. Vit. Sol. 9.1. 

22 ^ Plut. Vit. Pel. 21-22; Am. narr. 774d. 

227 Parth. Amat. Narr. 35.2. 

228 Soph. OC 621-622: tv’ oupoc; eOScov xod XEXpuppEvoc; vexu<; (Jiuxpoc; hot’ cxutcov fteppov 
odpa tUEToa.. The OC has often been suggested to imply a hero-cult of Oidipous at Athens, 
see Kearns 1988, 48 and 189; Meautis 1940, 37-51; cf. Seaford 1994, 130-136. This passage, 
however, is not to be used as evidence for the ritual practices of such a cult, since the tomb is to 
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The worship of the war dead was spread all over the Greek territory, 
but in many cases it is not possible to ascertain whether blood rituals formed 
a regular part of the worship of all war dead, since there is no information 
on how the sacrifices were performed. For the Agathoi on Thasos, as well 
as for Brasidas at Amphipolis, a blood ritual was performed in connection 
with the thysia. 229 The sources that speak of the treatment of the war dead 
at Athens, on the other hand, tend to play down the religious element. From 
Thucydides’ speech over the fallen Athenians, it can hardly be deduced that 
they received any kind of regular cult. 230 Other sources are more outspoken 
but use only the terms timan and thysiai in referring to the cult. 231 Sacrifices 
including animal victims and banqueting were certainly performed, but it is 
not known whether the blood of the victims was handled in any particular 
manner. Flowever, it is interesting to note that the sources that speak of 
the funeral and cult of the Athenian war dead stress that they now had an 
immortal quality and received honours accordingly. 232 Perhaps the blood 
rituals are to be viewed as being more connected with heroes who had died 
in war, whose actual deaths were considered to be of central importance, for 
example, the Thasian Agathoi and Brasidas, while in the case of the Athenian 
war dead there was a wish to emphasize that, by dying, they had transcended 
death and had now reached an immortal state, being closer to the gods. 233 


be secret and unapproachable and receive no regular cult (see Mikalson 1991, 41). The strongest 
advocates for OC reflecting an actual cult of Oidipous are Henrichs (1983) and Edmunds (1981, 
229, n. 31). Their opinion is partly based on a fragment of the Thebais (Allen 1912, 113, fr. 2; 
7th-6th century BC), in which the terms ?rapE0EXE Tp&TieiJxv (line 2) and yEpot (line 6) are used 
in connection with Oidipous, which, Henrichs and Edmunds argue, suggests the existence of a 
hero-cult of Oidipous. This reasoning seems strange, since Oidipous in that particular context 
is still alive and quarrels with his sons over the distribution of meat after a sacrifice; cf. Bethe 
1891, 102-103. 

229 Cf. the haimakouria to the war dead at Plataiai described by Plut. Vit. Arist. 21.1-5. The 
rituals to these war dead seem to have undergone changes from the 5th century BC to the 
2nd century AD, see above, p. 124, n. 450. Welwei 1991, 56, considers the 2nd-century AD ritual 
as being more or less intact from the 5th century BC. 

230 Thuc. 2.34-46; cf. Hornblower 1991, 292. 

231 PI. Menex. 249b; Dent. Epitaph. 36. 

232 Lys. Epitaph. 80: those fallen in war are worthy of receiving the same honours as the 
immortals (dx aciouc ovrac tooc ev to toaeuoj teteXeutt]x6toc^ tvlc v.Otc/.lc tluvlc xod toac 
otGavotTouc; Tip&aOou); Dem. Epitaph. 36: the war dead as possessors of ageless honours, who had 
had a memorial of their valour erected by the State, and were deemed deserving of sacrifices and 
immortal games (aEpvov Se y’ dyrjpoi; xipdt; xod pvrjprp apETfjt; Srjxoma XTT]aapEvou<; etuSelv, xod 
Oumov xod ayovov r^iopEvoui; ahavaxav')-, Stesimbrotos FGrHist 107 F 9: Perikles declared that 
the fallen in the Samian War had become immortal like the gods (touc; ev £dpo te0vt]x6to«; ... 
a0o(vdTou<; eAeye yEyovEvou xocOdrep xou<; 0 eoui;); cf. Parker 1996, 135-136; Sourvinou-Inwood 
1995, 191-195; Loraux 1986, 40-41. 

233 On the immortal state of the war dead, see also Hyp. Epitaph. 27-30; Simonides’ epitaph 
for the fallen at Thermopylai (no. 532, Campbell 1991); cf. Rudhardt 1958, 122-125. The fact 
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The second context of blood rituals which may be relevant to the understand¬ 
ing of the use of rituals of this kind in hero-cults is that of purification. Here, 
we enter into the question of what degree of impurity, if any, was ascribed 
to the heroes. Contact with the ordinary dead created pollution, particularly 
in connection with the burial, but also later visits to the grave could cause a 
certain impurity. 234 The prosphagion sacrifice in the funerary regulation from 
Keos perhaps functioned as a purification of the family of the dead person 
and of those participating in the funeral. 235 

The heroes and the tombs of the heroes, on the other hand, do not seem 
to have caused much pollution, since they could be located in sanctuaries, 
which were areas from which death and burials usually had to be kept 
away. 236 The evidence for heroes spreading pollution is scarce and seems 
mainly to have concerned those who were particularly sensitive. Two 
inscriptions from Kos, both dating to the first half of the 3rd centuiy BC, 
stipulate that priestesses of Demeter, in order to keep their state of purity, 
should not step on or eat by a heroon (or from the sacrifices to heroes). 237 
The sacred law from Kyrene contains a difficult passage that may be taken 
to mean either that the oikist Battos, the Tritopatores and Onymastos the 
Delphian could pollute anybody or only those who were “pure” or, on the 
contraiy, Battos, the Tritopatores and Onymastos alone among the dead did 
not cause any pollution. 238 Pausanias states that anyone eating of the meat 
from the sacrifices to Pelops at Olympia cannot enter the temple of Zeus, a 
case which he parallels with the similar regulations for the cult of Telephos at 


that the Athenian war dead did not receive enagizein sacrifices (in this period) may have been 
a further way of distancing them from death. Cf. also Fuqua 1981 on Tyrtaios’ allusion to the 
Spartan war dead being considered as immortal. The religious status of the war dead, as well as 
their cult, is a complex question, which I hope to be able to pursue further elsewhere. 

234 Parker 1983, 37-39; LS 9 7B, 1-11. 

235 See above, p. 256. 

236 For graves of heroes located in sanctuaries of gods, see Pfister 1909-12, 450-459; Vollgraff 
1951, 315-396. In speaking of the funerals of the “Examiners”, Plato states that priests and 
priestesses are to participate in the funeral procession as to a tomb that is pure (tbc; xocBocpeuovu 
tu xottpcp), even though they are barred from approaching all other tombs {Leg. 947d). These 
“pure” tombs were probably the tombs of heroes. 

237 LS 154A, 21-22 and 37; LS 156 A, 10. According to Herzog’s restoration of LS 156 A, 9-10, 
the priestess could not participate in the sacrifices to the chthonian gods or the heroes. However, 
this restoration is highly conjectural (see above p. 135, n. 23). The superstitious man in the 
Characters of Theophrastos (16.9) refuses to step on a gravestone imnemd), to view a corpse 
or to visit a woman in childbirth, so as not to incur pollution. A heroon, however, does not seem 
to have posed any danger to him. 

238 LSS 115 A, 21-25, late 4th century BC. For the interpretation of the passage, see discussions 
by Parker 1983, 336-339; Malkin 1987, 206-212; Jameson, Jordan & Kotansky 1993, 110-111; 
cf. Nock 1944, 577. 
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Pergamon. 239 Finally, the impure Tritopatores at Selinous received sacrifices 
“as the heroes”, but from this stipulation it does not automatically follow that 
all heroes were also impure. 240 

The way in which the hero died may be thought to be a cause of 
pollution and therefore purification. Violent and unjust death, such as 
murder, called for purification of the murderer by blood, but heroes who 
perished in this way do not seem to have been a source of any particular 
pollution. The war dead, who could be considered as having died a violent 
death, were not considered as being impure, at least not in this period and 
there is no evidence for purifying the army after battle, only after mutiny. 241 
The mode of death seems to have been of importance, however, since 
to die with kleos, for example on the battlefield, did not turn one into a 
biaiolbanalos . 242 Moreover, the pre-battle sphagia do not seem to have 
been meant as a purification. 243 A hero may be angiy and revengeful at 
being violently killed and having died, but in those cases the sacrifices were 
aimed at placating the hero rather than at achieving purification. 244 Sarah 
Johnston has recently suggested that purifications in general were more 
concerned with appeasing and averting the angiy dead than has previously 
been recognized but she wavers on whether this view of purifications applies 
to heroes or not. 245 

The problem that still remains is to decide to what extent the heroes are 
to be considered as being impure. It seems doubtful that any of the rituals 
performed to heroes aimed at purifying the recipient. The use of enagizein 
sacrifices in hero-cults, for example, does not seem to have constituted a 
purification and is rather to be considered as a recognition of the dead state 
of some heroes and a certain impure quality (see above, pp. 237-239). The 
concept of impurity has been shown not to be fundamental to agos, but rather 
a consequence of the awesome character of the sacred. 246 The enagizein 


239 Paus. 5.13.3. In the case of Telephos, a bath would allow the worshipper to enter the temple 
of Asklepios. 

240 On the impure Tritopatores, see Jameson, Jordan & Kotansky 1993, A 9-12, and above, 
pp. 221-223 and pp. 235-238. 

241 Parker 1983, 42; Pritchett 1979, 196-202; cf. Bremmer 19836, 105. The sacrifices on the 
battlefield after the battle at the tropaion were regular thysia , see Durand 1996, 50-52. 

242 See Johnston 1999, 149-150; Bremmer 19836, 105-108. 

243 Jameson 1991, 212-213. 

244 Seaford 1994, 123-139. The concept of the heroes being angry and revengeful at being 
violently killed and having died seems mainly to have been a later development (see Rose 1953, 
1052-1057, cf. Nock 1950, 713-714; Waszink 1954, 391-394; Nilsson 1967, 183-184). Revengeful 
spirits are another matter. The elasteroi at Selinous receive thysia sacrifices “as to the immortals”, 
but the blood is to flow into the ground, see Jameson, Jordan & Kotansky 1993, B 12-13. 

245 Johnston 1999, 129-139. 

246 Chantraine & Masson 1954, 85-106; Parker 1983, 6. 
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sacrifice of a ram to Kalchas at Daunia before the consultation of his oracle, 
for example, may have been a purification, but of the consultant, not the 
divinity, and the consultant then slept in the skin of the ram. 247 On the whole, 
there is little evidence for the heroes spreading such kinds of pollution as 
would necessitate purification, and the blood rituals in hero-cults are best 
not connected with such a purpose. 248 

Finally, a third context for blood rituals in hero-cults should be considered: 
the use of blood in the sphere of the dead and the underworld, particularly 
as a means of establishing contact. 249 To pour out the blood of a sacrificial 
victim, often in combination with evoking the recipient in question, seems 
to have been used as a means of getting his or her attention. The purposes 
for performing such rituals varied but in some cases it is an oracular function 
that was aimed at. 250 The clearest case is the sacrifice of blood to Teiresias 
in the Nekyia (Od. 11.23-43; 97-99), made in order to persuade the seer to 
give Odysseus instructions on his return to Ithaka. Odysseus slaughters and 
bleeds the victims into a pit and sits back to wait for the shade of Teiresias 
to come and drink, and thereafter provide the desired information. Similarly, 
before the consultation of the oracle of Trophonios at Lebadeia, a sacrifice 
was made in a bothros and Agamedes was called. 251 The term used for the 
sacrifice is thyein , but it is possible that the blood of the ram sacrificed went 
into the bothros by analogy with Odysseus’ sacrifice in the Nekyia leading 
up to the consultation of Teiresias. Blood was also used for calling and 
contacting other beings of the underworld, such as Hekate and certain dead 
characters, in order to enquire about various matters. 252 

In other cases, it was help and advice in a more general sense that 
was desired. At the killing of Polyxena on the tomb of Achilles Neoptolemos 
urges his dead father to come forward and drink her blood and to grant them 


247 Strabon 6.3.9; see Petropoulou 1985; cf. Jameson, Jordan & Kotansky 1993, 83 and 95, on 
the Alo<; xoSiov used for purifications. 

248 The terms enagizein, enagisma and enagismos occasionally occur in contexts mentioning 
purifications (Kleidemos FGrHist 323 F14; Polyb. 23.10.17; Plut. Quaest. Rom. 270a), but a more 
direct connection between these terms and concepts of pollution is to be found only in the 
lexicographers and the scholia, e.g. Hsch. s.v. evayl^Eiv (Latte 1953-66, E 2586); Etym. Magn. 
s.v. svayl^Eiv (Gaisford 1848); schol. Horn. Od. 1.291 (Dindorf 1855). Cf. the development of 
agos and enages to become synonymous with miasma and miaros from the late 4th century BC 
(Parker 1983, 8, n. 35). 

249 Cf. Ekroth 2000, 274-277. 

250 Page 1955, 24-25; Sourvinou-Inwood 1995, 82-83. 

251 Paus. 9.39.6. 

252 Most examples come from later sources, see Heliod. Aeth. 6.14.3-6; oracle given by Apollon 
at Klaros, Krauss 1980, no. 11; see further above, pp. 60-74. Cf. also the female oracle of Apollon 
at Argos drinking blood to become possessed by the god (Paus. 2.24.1). 
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a safe journey home. 253 To pour out blood for heroes as a preparation for 
war can also be seen as a way to approach them and secure their support. 
This may have been the intent of the protoma sacrifice to the daughters of 
Erechtheus, which, it was argued above, consisted of a libation of blood. 254 
Possibly the sacrifice of blood to the elasteros in the Selinous inscription may 
also have aimed at procuring the services of this being, although as a means 
of revenge. 255 Other cases can be found in the later sources. 256 

The common nominator for the use of the blood in these rituals seems 
to have been to attract the attention of the recipients by means of the 
blood. In such cases in which the recipients were dead, the blood itself, to 
a certain extent, may also have revitalized those receiving it, giving them 
back some of the powers they had while still alive and thereby making 
them approachable. 257 This function is clearest in the case of Teiresias 
and the dead in the Homeric underworld. The ordinary dead cannot even 
speak before having drunk the blood and Teiresias can only prophecy after 
consuming this liquid. It is possible that the heroes were thought to have 
needed the blood to be invigorated as well, though is seems doubtful that 
they would have been considered as being as weak and feeble as the 
ordinary dead. Rather, in the case of the heroes, just as for the other divine 
beings of the underworld, the libation of blood created a connection and 
facilitated interaction between the recipients and the worshippers. 

In hero-cults, however, an additional purpose can be suggested for the 
libation of the blood and the evoking of the hero: to serve as an invitation and 
an attempt to procure the hero’s presence at the sacrifice and the following 
festival, such as athletic games and horse-races. 258 The haimakouriai to 
Pelops at Olympia can be seen as being part of a theoxenia ritual, at which 
the blood of the animal victim constituted the invitation to the hero to come 
and participate in the sacrifice and the festival, as an invited guest participates 
in a symposium. 259 The distinction between Pelops and a regular guest 
lies in the fact that Pelops is drinking blood, not wine. The sacrifices to 
Brasidas and the Agathoi on Thasos both contained blood rituals and were 


253 Eur. Hec. 534-541. 

254 See above, pp. 173-175; cf. Plut. Vit. Sol. 9.1; Vit. Pel. 21-22; Am. narr. 774 d. 

255 Jameson, Jordan & Kotansky 1993, A 12-13, see also commentary pp. 119-120; cf. Clinton 
1996, 179. 

25 ^ Philostr. VA 4.16; Ap. Rhod. Argon. 3.1026-1041 and 3.1104-1222; Lucian Philops. 14. 

257 Sourvinou-Inwood 1995, 77 and 83; cf. below, pp. 285-286. 

258 On the importance of calling and acclaiming the hero, in particular by using chaire , see 
Sourvinou-Inwood 1995, 197. Johnston (1999, 155) further suggests that calling the hero was a 
way of locating him at a desired location, a kind of goeteia. 

259 See discussion above, pp. 171-172, 178 and 190-192. 
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accompanied by games. There is no direct indication of the blood being used 
as an invitation in these cases but it is possible that the blood was thought 
to function in a similar manner in these cults: to ensure the presence of the 
heroes. 260 

Further examples of blood being used as an invitation to heroes to come 
and attend a sacrifice can be found in the post-Classical sources. In the Aetia 
of Kallimachos, the blood is clearly intended as an invitation to the dead 
founder of Zankle to come and participate in the rituals. 201 The magistrates 
invite the founder to the sacrifice (xocXsouaiv etc’ svxopa). He is to come to 
the dais and he may bring two or more guests, since no small amount of 
the blood of an ox has been spilt (oux oX [l] ytoq a[T]pa (3oo<; xsxyMaO. The 
blood sacrificed to the war dead at Plataiai described by Plutarch functions 
in a similar manner: an ox is slaughtered and the war dead are invited to the 
deipnon and the haimakouria. 262 Achilles was called at the sacrifices on his 
burial mound at Troy and, when a black bull was slaughtered ( esphatton ), 
Patroklos was also invited to the dais to make Achilles happy. 263 

In the cases outlined here, the blood did not only serve as a means of 
getting the hero’s attention, as an invitation and possibly as providing him 
with the necessary powers to execute certain functions. Of importance is also 
the view of the blood forming part of the offerings presented to the hero at a 
dais or deipnon, offerings which he consumed on this occasion, and he may 
have been perceived as participating in a symposium and drinking the blood. 
Pelops, for example, is described as reclining like a guest at a banquet, taking 
part in the offerings of blood. That the recipients were to drink the blood is 
also evident from the cases of Teiresias and Achilles. 264 

In all, the use of blood rituals to attract attention and to render commu¬ 
nication possible seems to have been restricted to heroes, the divinities of 
the underworld and dead persons from the mythical and epic past described 
in the literary tradition. 265 Libations of blood, it was argued above, cannot 


200 On the question with which games the sacrifices to the Agathoi should be connected, see 
Pouilloux 19546, 378; Bergquist (forthcoming). A later case of a blood ritual in connection with 
games to a hero is the foundation of Kritolaos, at Aigale, Amorgos. At the yearly festival to this 
young hero a ram was to be slaughtered (ocpa^aTtocrav) at the agon , boiled whole and used for 
prizes in the contest; LSS 6l = Laum 1914, vol. 2, no. 50, lines 74-80, late 2nd century BC. 

261 Aet. book 2, fr. 43, lines 80-83. 

262 Plut. Vit. Arist. 21.1-5. The term deipnon was mainly used for “dinners” associated with 
apotropaic and cathartic rites, such as the deipna to Hekate, see Jameson 1994a, 38. Among the 
few cases of positive connotations of deipna , Jameson places the sacrifices to the war dead at 
Plataiai. 

263 Philostr. Her. 53.11-12. 

264 Horn. Od. 11.97-99; Eur. Hec. 536-537; cf. also Soph. OC 612-622, Oidipous is to be 
buried in the Athenian soil and drink the blood of its enemies. 

205 Cf. Jouan 1981, on calling the dead in tragedy; cf. Sourvinou-Inwood 1995, 197. 
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be said to have formed part of the regular funerary cult in the Archaic and 
Classical periods. The ordinary dead do not seem to have been called, 
contacted or invited by means of blood and there is little evidence that there 
was any desire for that kind of closeness with the departed. 266 If the blood 
could function both as a way of getting into contact with the beings of the 
underworld and as a manner of revitalizing them and making them act, it is 
possible that such rituals were deliberately avoided in the cult of the ordinaiy 
dead, since, in the Archaic and Classical periods, they were beginning to be 
perceived as a threat. 267 Even though the departed could be manipulated 
and used for the purposes of the living, such activities seem to have been 
accomplished in a controlled manner, in which the living used the power of 
the dead but made no attempts to increase it. 268 

To sum up, blood rituals in hero-cults seem to have had two possible 
functions, not mutually exclusive, however. On the one hand, the offerings 
of blood can be connected with the prominent link with war which some 
of the heroes had, who received these sacrifices. These heroes had either 
been directly killed in battle or suffered a death caused indirectly by the 
war. The sacrifice of the blood can have been a way of recognizing in ritual 
this particular character trait and served as a reminiscence of the battle-line 
sphagia. The use of blood rituals for heroes connected with war can be seen 
as a way of institutionalizing a ritual usually only performed in particular 
situations when the need arose. 

On the other hand, the blood libations functioned as a means of calling 
and inviting the hero to come and participate in the festival, at which he was 
received as a divine guest and given the blood as a part of his entertainment. 
On these occasions, sacrifices, and often also games, took place. This use of 
the blood is more linked to the sphere of the underworld, as is evidenced 
from the literary sources, even though it is doubtful whether such rituals 
were carried out for the contemporaiy ordinaiy dead. 


266 Mikalson 1991, 121. It seems rather to have been desired to keep the dead at a distance, 
particularly from the Archaic period and onwards, see Johnston 1999, passim. At the Anthesteria, 
when the souls of the dead were thought to come up into the world of the living, various 
precautions were undertaken (Rohde 1925. 168; Deubner 1969, 111-114; Parke 1977, 116-117). 
At the Genesia, the state celebration in honour of the dead, sacrifices were primarily performed 
to Ge, even though some kinds of offerings were probably also brought for the departed, see 
Deubner 1969, 229-230. 

267 Johnston 1999, 23-35- Possibly the explicit case of the dead drinking blood and being 
revitalized in the Nekyia is to be put in connection with the Homeric concept of the dead as 
weak and powerless shades; cf. Johnston 1999, 8-9; Sourvinou-Inwood 1995, 81-83. 

268 See, for example, the use of curse tablets, Johnston 1999, 71-81. 
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2.6. The position of the head of the animal victim in 
blood rituals 

Before concluding this section, a technical detail of the blood rituals should 
be briefly considered. Among the distinctions between Olympian and 
chthonian deities has often been mentioned a correlation between the 
location of the divinity and the direction in which the sacrifices were 
performed . 269 Olympian deities residing in the sky above received sacrifices 
aimed in that direction, while the chthonian deities below were given 
sacrifices going into the earth. In particular, the position of the head of the 
sacrificial victim, and therefore the direction of the blood streaming from 
it, have been considered to differ, depending on whether the recipient was 
regarded as belonging to the upper or to the lower sphere. At the sacrifices 
to heroes, who were dead and buried and classified as chthonian, the heads 
and throats of the animals have been thought to have been facing downwards 
when the animal was killed, so that the blood from the slit veins would soak 
into the ground and be of benefit to the hero. 270 

Two points are of interest here. First of all, are the terms particularly 
connected with the blood of the victim, such as haimakouria , sphagia and 
entemnein , to be understood as covering not only the slaughtering of the 
animal and the complete discarding of the blood, but also more specifically 
the killing of the victim when the head was facing downwards, no matter 
who was the recipient of the sacrifice? Secondly, are all sacrifices to heroes, 
both the regular thysia and the blood rituals, to be considered as differing 
from the sacrifices to the gods, since the head of the animal was bent towards 
the ground when a sacrifice was performed to a hero? 

Apart from the apparently obvious correlation between the direction of 
the sacrifice, downwards, and the location of the recipients, below ground, 
we have to begin by looking at the extant evidence for bending the head of 
the animal towards the ground and its relation to hero-cults. The idea that the 
head was to be turned downwards is found most explicitly in two scholia, 
on the Iliad 1.459 and on the Argonautica 1.587 by Apollonios Rhodios, 
respectively. 

The context of Iliad 1.459 is a sacrifice to Apollon by Kiyseis, asking the 
god to stop the plague, since the priest has received his daughter back. In 
lines 458-459, after prayer and sprinkling of barley, the heads of the animals 
are drawn back, and the victims are killed, flayed and later prepared, i.e., 


269 Deneken 1886-90, 2505; von Fritze 1903, 64-66; Stengel 1910, 113-125; Eitrem 1912, 1124; 
Stengel 1920, 112; Rohde 1925, 116; Ziehen 1929, 1670-1671; Rudhardt 1958, 261-262 and 
285-286; Scullion 1994, 97, n. 60; Scullion 2000, 169. 

270 Stengel 1910, 113-125; Rohde 1925, 116; Rudhardt 1958, 285-286. 
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a regular thysia. 271 In the scholia on line 1.459, it is stated that, when a 
sacrifice was performed to the gods, the throat of the victim was bent back, 
so that one turned towards heaven for the gods who lived there, while to 
the heroes, as to the departed, entoma were sacrificed towards the ground, 
while looking away. 272 

The other scholion containing this information is on Apollonios Rho- 
dios’ Argonautica 1.587. The passage describes the Argonauts arriving at 
Magnesia, where the tomb of Dolops was located. Here, they performed a 
sacrifice to Dolops, ivxopa prjXwv xslav, a killing and bleeding of sheep and 
then burning them. 273 The scholion states that “ entoma are sphagia, mainly 
the enagismata to the dead, at which the heads of the victims are cut off 
(.apotemnesthai ) towards the ground: this is the way to sacrifice ( thyein ) to 
the chthonians; to the heavenly ones they slaughter while turning the throat 
upwards”. 274 The scholion mentions the dead and the chthonian gods, but 
not the heroes. 

To these two scholia can be added a passage in Plutarch concerning the 
sacrifice to the daughters of Skedasos, performed by Pelopidas before the 
battle at Leuktra in 371 BC. 275 On the night before the battle, Pelopidas had 
a dream, in which Skedasos and his daughters urged him to sacrifice his own 
daughter to procure victoiy. Pelopidas was greatly troubled, but the matter 
was finally resolved by sacrificing a young mare on the tomb of the maidens. 
In the Teubner edition, the text runs as follows: sx toutou Xoc|36vts<; xfjv Ituiov 
£tu Tout; xacpout; ^yov tov napOsvwv, xai xax£Ut;ap£voi xai xaxaaTStJiavTSt; 
svsxspov, “they brought the mare to the tombs of the maidens and after 
having prayed and garlanded, they sacrificed her by slitting her throat”. 276 
Some scholars have advocated the alternative reading of katastepsantes as 


271 II. 1.458-459: auxap ehei p’ eu^cxvto xai ouXoxuxac upopdXovxo, auEpuaav jxev upcoxa xai 
Eacpajav xai sSEipav. 

272 Schol. II. 1.459 (Dindorf 1875, vol. I): auEpuaav: elc; xoutuaco avExXcov xov xpa/^Xov xou 
OuopiEvou LEpELo’j. toe TtpooEyEiv E it; oupavov xoic Oeolc oic xai eBuovto, toe xai auxcov ovxcov 
ev oupavo. TcaXiv Se xoit; fipcoaiv, toe xaxoiyopEvoit;, svxopa SQuov axojoXExovxEc xaxco elc ypt. 
This information is found in the so-called Didymos scholia, not included in the scholia maiora 
published by Erbse (schol. II. 1.459, Erbse 1969-88, vol. 1). 

273 For the meaning of entoma, see Casabona 1966, 228. 

274 Schol. Ap. Rhod. Argon. 1.587 (Wendel 1935): Evxopa Se xa atpayia, xuploc; xa xoic vEXpoic 
Evayi^opiEva, Sia xo ev xjj y fl “uxcov ajtoxEpvEaSai xac XEtpEXag. ouxco yap 0uouai xoic X0ovtoic, 
xoic Se oupavioic avco dvaaxpstpovxEc xov xpaxrjXov atpa^ouaiv. Casabona 1966, 226, mistakenly 
refers this scholion to Thucydides. 

275 Plut. Vit. Pel 21-22. This story is referred to in less detail also by other sources, see above, 
p. 97, n. 323. 

276 Plut. Vit. Pel 22.2, ed. Ziegler 1968. 
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x<rtaaTpst|;avT£<;, “after having turned down”. 277 In that case, this gesture 
preceded the slitting of the animal’s throat, meaning that the actual killing of 
the animal was performed when the victim had its head facing the ground. 

Of relevance in this context is also Odysseus’ sacrifice in the Nekyia , in 
order to get in touch with the dead Teiresias. In book 10, Kirke instructs 
Odysseus to sacrifice a black sheep and a black ram and to turn the 
victims towards Erebos, while he himself looks away (o'iv dpvsiov psi^siv 
GfjXuv ts psXoavav sic; ’'Eps(3o<; crtpscjia;, aOto<; 5’ oatovoacpi TpoatsaGoa). 278 
In Odysseus’ own description of the event in book If, he took the sheep 
and slaughtered them above the pit, perhaps by cutting off their heads, and 
the blood flowed freely (td 5s pfjXa Xa|3<i>v datsSsipoToprjaa s; [360pov, pss 5’ 
alpa xsXaivscps;). 279 

Only in these four instances can a correlation be found between 
particular recipients of blood rituals (the chthonian gods, heroes and the 
dead) and the position of the animal’s head. The connection with heroes is, 
in fact, made only in the scholion on the Iliad and in the alternative reading 
of the Plutarch passage. In all other cases of sacrifices to heroes, or rituals 
covered by terms particularly connected with the killing and bleeding of the 
victim, the bending down of the head of the animal remains an inference. 

The next step is to examine the practical course of action when 
slaughtering an animal with the head bent towards the ground. It is clear 
from Casabona’s study of entemnein , entoma, sphagia temnein, sphazein 
and sphagiazein that these terms often have a direct technical meaning, all 
concerning rituals in which the blood of the animal played an important part, 
and that there is also a certain overlap in the use of these terms for the same 
kinds of action. 280 The blood shed at these rituals was completely discarded 
and eventually soaked up by the ground, even though it may first have been 
used for a certain purpose, for example, at oath-takings, or poured out at a 
specific location. 

Of particular interest among these blood rituals are the sphagia per¬ 
formed before battle, since there exists a small number of representations 
apparently showing this action. 281 It is striking that, on all these representa¬ 
tions, no matter whether they are found on vases, reliefs or coins, the head 


277 Von Fritze 1903, 66; Stengel 1910, 104, n. 1; Rudhardt 1958, 285-286. For the reading 
katastrepsantes , see Plut. Vit. Pel. 22.2, ed. Ziegler 1968, app. crit., line 23. 

278 Od. 10.527-528. 

279 Od. 11.35-36. On this sacrifice resulting in a decapitation of the victims, see above, 
pp. 174-175, esp. n. 187. 

280 Casabona 1966, 155-196, 211-229 and 337-338. 

281 Material collected and discussed in Jameson 1991, 217-219 with n. 49, and Jameson 1994 b, 
320-324; cf. van Straten 1995, 103-113. 
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Fig. 11. Sphagia sacrifice in connection with war. Fragmentary 
Athenian red-figure kylix, c. 490-480 BC, Cleveland, Museum of Art. 


of the animal is pulled up to expose the throat. The warrior or Nike who 
is about to kill the animal has straddled its back, holding the muzzle or 
the horns with one hand, while plunging, or being ready to plunge, the 
sword into the animal’s throat with the other hand (Fig. 11). The throat is 
stretched out and has a vertical position: in some cases, the head is even 
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pulled backwards. 282 Judging from these representations, the position of the 
head was not important, only the flow of the blood, which, of course, would 
go down into the ground. 283 If the main purpose of blood rituals was a 
complete renunciation of the blood, an exposure of the throat in this manner 
would also have facilitated the blood flow. 

Though it seems logical to bend the head of the animal towards the 
ground when sacrificing to those residing below, there is a practical problem: 
is it possible to slit the animal’s throat when its head is facing downwards and 
its throat is not exposed? If the head of the animal is really bent towards the 
ground and the muzzle is pointing downwards, the access to the jugular veins 
is very restricted and it would seem almost impossible to cut the animal’s 
throat. If, however, the victim is lifted up, so that the head and the throat 
are oriented in a horizontal position, the throat can be pierced from below, 
as is shown on a black-figure amphora from Viterbo (Fig. 12). 284 Exactly 
what kind of sacrifice this scene is showing is difficult to be precise about, 
owing to its uniqueness, but there is no objection to considering it as being 
a regular Ibysia . 285 What should be noted on the Viterbo amphora is the 
presence of the sphageion to collect the blood, an object which is lacking in 
the depictions of war sphagia. The sacrifice shown on the Viterbo vase is not 
a sacrifice at which all the blood is to be spilt. Lifting animals up, in order 
to kill them at sacrifices, is mentioned in the written sources, but there is no 
indication of these rituals being anything other than regular thysiai, at which 
the lifting up of the animals was a demonstration of strength. 286 Thus, we 
are faced with a paradox: in the depictions of sphagia , at which all the blood 
was spilt, the throat is exposed and almost turned upwards, while at a thysia, 


282 The interpretation of the clearest depiction of a sacrifice of this kind, a tondo of a 
fragmentary, red-figure kylix now in Cleveland (my Fig. 11), is complicated by the problem of 
how the picture is to be oriented. This is clear if one compares how Jameson (1991, 218, fig. 1) 
and van Straten (1995, V144, fig. 112) have placed the vase. Jameson has turned the picture 
so that the sword of the soldier is parallel to the ground and the exposed throat of the rant 
is vertical to the ground. Van Straten, on the other hand, has oriented the illustration with the 
sword pointing towards the ground at an angle of 45° and the throat of the animal facing 
downwards. Considering how the head is shown on the other depictions of the same ritual, 
Jameson’s orientation of the vase seems preferable. 

283 Cf. Jameson 1991. n. 49; von Fritze 1903, 64-65. 

284 See also van Straten 1995, V141, fig. 115; Barbieri & Durand 1985, figs. 1, 6 and 7. 

285 Peirce 1993, 220 and 234-235, interprets the vase as showing the sphage in a thysia ; 
van Straten 1995, 111, does not consider the scene to be a sphagia. 

286 For sources and discussion, see van Straten 1995, 107-113; Peirce 1993, 234-235 with n. 56; 
Jouanna 1992, 412-413. Of particular interest is Od. 3.444-455: at this sacrifice, the vessel for 
the blood is kept ready, the animal is stunned and thereafter raised (the entire animal or just 
the head) from the ground, so that the throat can be slit and the blood flow out. If the raising 
refers to the whole animal, the scene described would have been very similar to that shown on 
the Viterbo amphora. 




Fig. 12. An ox being lifted and killed by a group of men. Athenian black- 
figure amphora, c. 550 BC, Viterbo, Museo Archeologico Rocca Albornoz. 

at which the blood was collected and kept, the victim could occasionally be 
killed with the throat facing the ground. 287 There is no indication that the 
position of the head at these sacrifices had any bearing on the location of 
the divine recipient. 

To conclude, the important action at the blood rituals must have been 
to steer the blood of the animal in a certain direction and eventually discard 
it all, rather than bending the head of the animal towards the ground at 
the moment of the killing. The action described in the Odyssey can also be 
interpreted along the same lines: first, Odysseus sacrificed the animals over 
the bothr os by cutting their throats or, rather, by completely cutting off their 
heads, and then he turned the victims towards the ground, so that the blood 


287 The small number of representations of the actual moment of killing should be kept in 
mind. Cf. the position of the head and throat of the pig on the Athenian red-figure, kylix tondo 
Louvre G112, showing the moments preceding the killing of the animal (my Fig. 7, p. 243), 
and the position of Polyxena on the vase depicting her being sacrificed (van Straten 1995, V422, 
fig. 118). In these two cases, however, the position of the victim seems to be dependent on 
what was convenient for the person performing the actual killing rather than the location of the 
recipient. 
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would flow into the pit. To correlate the position of the head of the victim, 
when it was slaughtered, with the location of the recipient, as is done by 
the scholiasts on Homer and on Apollonios Rhodios, and in the alternative 
reading of the Plutarch passage, does not seem to fit the practicalities of 
Greek sacrifices in the Archaic and Classical periods. 

It is possible that, apart from the cases in which the animal was lifted up, 
the head of the victim was always bent back to facilitate the killing, no matter 
which kind of ritual was being performed or who was the recipient. The 
distinction between a thysia and a blood ritual may rather have depended 
on whether the blood was to be saved or not, as well as on the technique 
employed at the actual killing. At a thysia, a knife was used for the killing, 288 
perhaps only piercing the vein so that the blood could be collected and saved 
in a sphageion for future consumption. At the blood rituals, the throat was 
slit or cut, or the head may have been completely cut off, using a sword, at 
least for the sphagia , 289 and the blood was allowed to flow freely into the 
ground. 290 When the ritual took place at a bothros, the head of the animal, or 
the decapitated carcass, was surely held so that the blood would be directed 
down into the pit. 291 The sacrifice to the elasteros in the Selinous inscription 
being described as Gusv boons p toic; aGavortoiai. acpa^sxo 5’ sc, yav (“sacrifice 
as to the immortals but slaughter the victim so that the blood flows into the 
ground”) obviously shows that it was not self-evident where the blood was 
to go. 292 

Furthermore, the notion that there was a particular action of bending 
the animal’s head towards the ground when sacrificing to heroes, chthonian 


288 For the use of knives at thysiai, see Berthiaume 1982, 18 and 109-110, n. 14. 

289 Odysseus uses a sword for the sacrifices in the Nekyia {Od. 11.24 and 11.48). In the 
examples of iconographical representations of sphagia listed by Jameson (1994b, 320-324), a 
sword is definitely used in nine cases out of twelve (nos. 1-5, 8-10 and 12; no. 6 has a sword 
or a dagger; no. 11 probably a sword; no. 7, no weapon mentioned). On the use of swords 
at depictions of human sacrifices, see Durand & Lissarrague 1999, 91-106, esp. 105- Cf. Plut. 
Vit. Arist. 21.2-5, esp. 21.4; the archon at Plataiai uses a sword for the enagizein sacrifice and 
haimakouria to the war dead. 

290 The distinctions between piercing and slitting/cutting need to be further examined. In 
the depictions of the pre-battle sphagia, it looks as if the person killing the animal is driving 
his sword into the throat of the victim, rather than slitting it, see Jameson 1991, 218, fig. 1 
(cf. 222, n. 9) * my Fig. 11, p. 272; Jameson 1994b, 321, figs. 18.8 and 18.9a. Stengel (1910, 
120-123) and Ziehen (1929, 1670) argued that there was a vital difference between piercing 
and cutting the animal’s throat: the former was the practice at Olympian sacrifices and the latter 
in chthonian rituals, but they also interpreted sphazein as referring to piercing and not cutting, 
and Stengel further underlined that the scenes showing Nike performing sphagia were not to 
be considered as being chthonian rituals. 

291 The bending down of the head at the bleeding should not be overemphasized, since, to 
collect the blood at regular thysiai, the head of the victim must have been turned downwards 
or the whole carcass hung with the head facing towards the ground. 

292 Jameson, Jordan & Kotansky 1993, B 13, see also commentary p. 45. 
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divinities and the dead is based only on information found in late literary 
sources and is perhaps best regarded as a literary construct with little bearing 
on the actual rituals performed . 293 

Thus, there is no reason to suppose that all sacrifices to heroes, whether 
they were regular thysiai or contained a blood ritual, were executed by 
bending the head of the animal towards the ground during the killing, since 
this manoeuvre seems to be very hard to execute, unless the victim is lifted 
up. The majority of sacrifices to heroes were regular thysiai , at which the 
blood was kept and eaten along with the meat, and there was no interest 
in spilling all the blood. In the specific case of blood rituals, however, the 
blood was discarded and directed into the ground (or into a bothros dug into 
the hero’s burial mound). 


3. Theoxenia 

3.1. Offerings of food in the cult of the gods and the cult 
of the dead 

In the cult of the gods, offerings of food of the kind eaten by humans 
could take a variety of forms. Cakes, bread, pots of cooked grain and 
fruit could be deposited on altars, on particular sacred tables, at sacred 
places like caves and springs or before the images of the deities . 294 At 
the regular meals of men, the gods received an offering of a part of the 
food as a kind of aparchai . 295 Deipna (dinners) were offered to Hekate, 
for cathartic and apotropaic purposes, where three roads met . 296 Thysia 
sacrifices were regularly accompanied by the burning of grain and cakes, 
usually labelled hiera. 297 Among these food offerings, the ritual of theoxenia 
occupies a particular place, since the divine recipient was not only given 


293 The sacrificial reality can be difficult to imagine. Cf. the butchers at the slaughterhouse in 
Berlin, who laughed at Stengel (1910, 115) when he asked them whether it was possible to 
lift adult living cows and then kill them, see van Straten 1995, 109. The practical difficulties of 
killing an animal while the head was bent down were remarked upon already by von Fritze 
(1903, 61-66), who instead suggested that katastrephein referred to the pressing of the whole 
animal towards the ground and not just turning down the head; see also Scullion 1994, 
97, n. 60. Cf. also the Roman standard rendering of sacrifices, especially of bulls, from the 
early 2nd century AD to late antiquity, in which the animal’s head is always bent towards the 
ground to show the victim’s consent, a kind of representation lacking in the Greek material, see 
Himmelmann 1997, 56-59; Brendel 1930. 

294 Ziehen 1939, 582-586; Burkert 1985, 68; Gill 1991, 7-11; Jameson 1994a, 37. 

295 Jameson 1994a, 38. 

296 Jameson 1994a, 38. 

297 Jameson 1994a, 37-38; Jameson, Jordan & Kotansky 1993, 35-36; Burkert 1985, 68; 
cf. Kearns 1994. 
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food of the kind eaten by humans, but was also thought of as a guest, who 
was entertained and offered a table with a prepared meal and a couch to 
recline on . 298 

The important role that theoxenia played in Greek religion has been 
made clear by several recent studies . 299 Theoxenia rituals have usually 
been considered as being used primarily for heroes or lesser gods, such as 
Herakles and the Dioskouroi, but it is evident that this kind of ritual was also 
practised in the cults of major gods, such as Apollon, Dionysos, Zeus and 
Athena . 300 The ritual seems to have been so widely practised that it cannot 
be tied to any particular kind of god and it is therefore not possible to explain 
theoxenia as a manifestation of the recipient’s character . 301 

When used in the cult of the gods, theoxenia could exist as a single 
action, comprising only vegetable offerings, and be of a relatively low cost. 
The ritual could also be a complement to a thysia at which animals were 
slaughtered and the offerings on the table in these cases included portions 
of cooked meat . 302 Moreover, theoxenia could be the climax or focus of 
a festival, at which other kinds of sacrifices were also performed, as was 
the case at the Theoxenia performed to Apollon at Delphi . 303 The offerings 
placed on the table seem regularly to have fallen to the priest, though the 
sources rarely elaborate on the fate of the offerings once they had been 
made . 304 Occasionally, the destruction of the gifts is stipulated, as in the 
sacred law from Selinous, which prescribes that offerings are to be taken and 
burnt from the cakes and meat placed on the tables for the pure Tritopatores 
and Zeus Meilichios, respectively . 305 

The use of similar rituals in the cult of the dead is more difficult to 
grasp, as regards both their contents and the extent to which they were used. 
Though the term theoxenia is, of course, unsuitable for contexts involving 
the ordinary dead, it is of interest to see whether the dead were invited as 


298 Jameson 1994a; Burkert 1985, 107. 

299 Jameson 1994a; Bruit 1989; Bruit 1990, 170-173. 

300 Herakles and Dioskouroi: Verbanck-Pierard 1992; Hermary 1986; Jameson 1994a, 47-48; 
Gill 1991, 9- Other gods: Jameson 1994a, 53-54; Bruit 1984 (Apollon); cf. Jameson, Jordan & 
Kotansky 1993, 67-70. 

301 Jameson 1994a, 54-55. Preserved remains of tables are associated with a variety of 
recipients, see Gill 1991. These tables could have been used both for the regular deposition 
of bloodless gifts and for theoxenia. 

302 Jameson 1994a, 55. 

303 Jameson 1994a, 41; Bruit 1984, 363-367. 

304 Jameson 1994a, 37; cf. Gill 1991, 15-19; Jameson, Jordan & Kotansky 1993, 67. 

305 Jameson, Jordan & Kotansky 1993, A 15-16 and A 19-20, cf. 64 and 68; Jameson 
1994a, 43-44. 
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guests and given a table and a couch, as were the heroes and the gods 
receiving theoxenia. 

Food was among the offerings brought to the dead. At the burial, 
offerings of food could be burnt with the corpse or deposited in the grave . 306 
These offerings probably comprised mainly vegetable materials, since the 
finding of animal bones is quite rare in funerary contexts . 307 Next to nothing 
is known of the contents of ta trita and ta enata, the ceremonies that 
followed on the third and the ninth day of the burial, but they probably 
consisted only of libations brought to the tomb . 308 The perideipnon, the meal 
which terminated the period of mourning and ritual impurity for the family 
of the departed, took place at home, and not at the grave and was a meal 
reserved for the living . 309 It was previously thought that the dead person 
participated in the perideipnon or even acted as its host , 310 but evidence for 
such a notion cannot be found before the Roman period, when the Greek 
customs had been influenced by Roman practices . 311 

The annual ceremonies for the dead were performed at the grave by 
the family. The offerings seem mainly to have comprised various kinds of 
libations (wine, honey, oil, milk, water), as well as cakes, flowers, fillets and, 
to a lesser extent, prepared food . 312 Offerings of food were also a part of 
the ceremonies performed on the third day of the Anthesteria, Cbytroi, which 
was dedicated to the dead and on which a vegetable meal was cooked . 313 
There is some disagreement as to whether the recipient of this meal, of which 
no humans ate, was Hermes or the dead, but the souls of the dead were 
at least thought to enter into the world of the living on this occasion . 314 


306 Garland 1985, 110; Kurtz & Boardman 1971, 215; Burkert 1985, 192; De Schutter 1996, 
340-342. 

307 For examples of animal bones and the uneven distribution of these remains in different 
grave plots and the question of animal sacrifice for the ordinary dead, see above, pp. 230-232. 

308 Stengel 1920, 146; Kurtz & Boardman 1971, 145-147. Burkert 1985, 194, suggests offerings 
of food. According to Rohde 1925, 167, the dead man had a meal alone at the grave. 

309 Kurtz & Boardman 1971, 146; Sourvinou-Inwood 1983, 41-42; Burkert 1985, 193; Johnston 
1999, 42; Hughes (forthcoming). 

310 Stengel 1910, 144; Stengel 1920, 146; Rohde 1925, 167. 

311 Nilsson 1967, 179; Murray 1988, 250; cf. Burkert 1985, 193. 

312 Rohde 1925, 167; Kurtz & Boardman 1971, 147-148; Murray 1988, 250; Johnston 1999, 
63-64 and 277. Garland 1985, 110-114, is more in favour of more extensive offerings of meals, 
as well as animal sacrifice to the dead. 

313 Rohde 1925, 168; Nilsson 1967, 181; Deubner 1969, 111-114; Parke 1977, 116; De Schutter 
1996, 339-345. 

314 The information on the Cbytroi is found only in late sources, whose authors have probably 
mistaken the dead for Hermes, see Meuli 1946, 199-200; Nilsson 1967, 181; Deubner 1969, 
111-114; Parke 1977, 116-117; Johnston 1999, 64. For the dead receiving a panspermia in 
connection with the funeral, see De Schutter 1996, 338-345. On the Anthesteria and its contents, 
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However, they can hardly be thought of as having been invited, since various 
precautions were taken to deal with the presence of the dead and, at the 
end of the day, the souls were driven away . 315 The contents of the sacrifices 
performed at the other festivals of the dead, for example, the Genesia, are 
practically unknown . 316 

Altogether; though food seems regularly to have been given to the 
ordinary dead, mainly in connection with the burial, there is no indication 
that the offering of food and the preparation of a meal fulfilled the same 
function as they did at the theoxenia, i.e., to demonstrate that the recipient 
was a welcome and honoured guest, who was invited and entertained . 317 
The purpose of the food offerings in the cult of the dead is not clear, but it 
has often been suggested that they served as a means of providing the dead 
with sustenance and keeping them satisfied . 318 The idea that the ordinaiy 
dead were invited to a banquet and presented with a meal is to a large extent 
based on the interpretation of the so-called Totenmahl reliefs, which show 
a reclining male figure at a table laden with gifts . 319 These reliefs have now 
been demonstrated to be votaiy instead of funerary and showing banqueting 
heroes instead of the ordinary dead . 320 The banquet motif could occasionally 
be used on gravestones, but the stelai bearing these reliefs belong mainly to 


see also Robertson 1993, 197-250, who suggests that the keres are to be understood as Carians 
rather than as ghosts. 

315 The doorways were smeared with pitch, buckthorn was chewed and the sanctuaries closed, 
see Rohde 1925, 168; Deubner 1969, 111-114; Parke 1977, 116-117; Murray 1988, 251. For the 
fear of ghosts and the Anthesteria as a means to avert, appease and control the dead, see 
Johnston 1999, 63-71. 

316 At the Genesia, sacrifices were offered to Ge, but private celebrations of the dead also took 
place on the same day, see Deubner 1969, 229-230; Georgoudi 1988, 80-89; Johnston 1999, 44 
with n. 24. 

317 Funerary monuments resembling tables are known from Thera (Archaic period), Athens 
(Hellenistic period), Macedonia and Boiotia, but it is doubtful to what extent they were used as 
tables for meals, see Kurtz & Boardman 1971, 168-169 and 235-236; Gill 1991, 29- In the sacred 
law front Selinous, a theoxenia ritual is used as a means to control an angry spirit, elasteros , but 
the recipient is still dangerous and has to be separated front the living while being placated, 
see Johnston 1999, 48. On the exceptional use of a symposium to the dead for the purpose of 
necromancy, see Murray 1988, 252. 

318 Stengel 1910, 126; Stengel 1920, 146-149; Rohde 1925, 170; Meuli 1946, 191-194. 

319 Stengel 1920, 148-149; Meuli 1946, 191 and 198; cf. Burkert 1985, 193. 

320 Thonges-Stringaris 1965, 48-62; Dentzer 1982, 353-363 and 526-527; van Straten 1995, 
94-95; Jameson 1994a, 53-54. Cf. Murray 1988, 244-255, who argues that there was a polarity 
between the world of the symposium and the world of the dead in the Greek world. 
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the Hellenistic period . 321 Furthermore, no worshippers or servants bringing 
food are shown on any of the reliefs when used in a funerary context . 322 

Another distinction between the use of food in the cult of the dead 
and at theoxenia concerns the handling of the offerings at the end of the 
ceremony. At theoxenia, the food was usually kept and eaten by the priest 
or the worshippers. The food offerings to the departed, on the contrary, do 
not seem to have been eaten by the family members and other mourners . 323 
Instead, the offerings were destroyed by burning, judging from the usage 
of the terms enagizein and enagismata to describe the rituals, or simply 
deposited on the grave site . 324 At least, there are no direct indications of the 
family members dining at the grave at the funeral or at the subsequent visits, 
and the tombs of the ordinary dead were not equipped with dining-rooms 
for the dead, nor for the living, until the Hellenistic period . 325 


3.2. The use and meaning of theoxenia 

The meaning of theoxenia in Greek cult is debated. Its use in hero-cults 
has been explained as originating in the cult of the dead: after the ritual 
had been taken over into hero-cults, it later influenced also the cult of the 
gods . 326 Though the origin of the ritual may be impossible to trace, there are 
several arguments against such a development . 327 

It is clear that offerings of food in the cult of the dead seem to have had 
a meaning different from that in hero-cults and the cult of the gods, since the 
dead do not seem to have been invited to receive the meal or considered to 
be guests in the sense that the heroes and the gods were. The dead were 
confined to an existence separate from the living and in those cases in which 
they entered into the upper world, measures were taken to keep them at bay. 


321 Thonges-Stingaris 1965, 65-67, suggests that the increase in mystery cults could have led 
to the ordinary dead being pictured as partaking in an eternal symposium and therefore the 
motif was used also in funerary contexts. However, if the motif had been used in hero-cults 
from the late 6th century BC, is it not possible that the cult of the dead had been influenced by 
the hero-cults in this matter? 

322 Thonges-Stringaris 1965, 65. 

323 Meuli 1946, 201, argued that the term xenia seems to imply that the family of the departed 
participated in the meals at the tomb. 

324 See above, pp. 127-128. 

325 Nilsson 1967, 179- Incidentally, the examples cited by Nilsson—the testament of Epikteta 
and the heroon at Kalydon—are rather to be taken as hero-cults than as examples of the cult of 
the ordinary dead. 

326 Meuli 1946, 196-198. 

327 Jameson 1994a, 53-54, is sceptical about deriving theoxenia from meals for the dead; cf. Gill 
1991, 22-23. 
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The view of the chronological spread of theoxenia from the dead to the 
heroes and finally to the gods is also complicated by the mention of what 
can be considered as an early precedent for theoxenia in Homer: Eumaios’ 
sacrifice to the Nymphs and Hermes described in the Odyssey. 328 After having 
sacrificed the pig in what seems to have been more or less the regular thysia 
manner, Eumaios divides the grilled meat into seven portions and sets one 
portion aside for the Nymphs and Hermes . 329 A kind of theoxenia thus seems 
to have been used for gods already in the Archaic period. 

Alternative approaches to the meaning of theoxenia are less concerned 
with the origins and focus instead on their function within the Greek 
sacrificial system, mainly in relation to thysia. The ritual has been seen as a 
cheaper version of sacrifice, as a means of modifying a thysia or as a way of 
marking a more intimate connection with the divinity. 

Theoxenia without animal sacrifice could be simple indeed and there¬ 
fore not expensive, like the meal consisting of cheese, barley cake, ripe 
olives and leeks offered to the Dioskouroi in the Athenian Prytaneion . 330 
The cost of the trapezai in the sacrificial calendar from Marathon was only 
one drachma apiece, while the cheapest kind of animal victim, the piglet, 
cost three drachmas . 331 In this sense, a vegetable trapeza could be used 
as a less costly kind of sacrifice, in the same way as cakes and fruits were 
regularly deposited in sanctuaries. 

It has also been suggested that the performance of theoxenia in connec¬ 
tion with thysia was a way of increasing the god’s share at the sacrifice . 332 
Apart from the inedible parts of the victim, the deity would receive a table 
with various vegetable offerings. On the table were also placed portions of 
cooked meat, which later were taken by the priest. A similar practice was 
the deposition of raw portions of meat, either on a table, on the altar or 
at statues. These portions, usually labelled trapezomata , also served as a 
means of increasing the god’s part of the sacrifice but finally fell to the priest 
as well . 333 

The use of theoxenia at thysia may also have been a way of underlining 
that sacrifice implied a division of an animal between the deity and the 
worshippers . 334 The preparation of the couch and the table with offerings, 


328 Od. 14.414-456; Gill 1991, 20-22; Jameson 1994a, 38-39; cf. Ziehen 1939, 6l6, who 
considers theoxenia to be an older ritual than thysia. 

329 For the details of this sacrifice, see Kadletz 1984; Petropoulou 1987. 

330 Chionides fr. 7 ( PCG IV, 1983); cf. Jameson 1994a, 46-47. 

331 LS 20 B: trapezai, lines 3-4, 14-15, 23-24, 25 and 53; piglets, lines 28, 36 and 37. 

332 Gill 1991, 22-23, who suggests that the idea could have come from house cults or the 
practice of depositing food offerings at shrines. 

333 On trapezomata , see Jameson 1994a, 56; cf. Gill 1991, 11-15. 

334 Jameson 1994a, 56-57. 
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among which were included cooked parts of the animal victim, served as an 
accentuation of the god as the recipient of his part of the sacrifice. 

The difference between theoxenia and thysia lies in the fact that, at the 
former, the divinity is presented with the same kind of food as that eaten 
by man. At a thysia , on the contraiy, the deity receives his share of the 
sacrifice in the form of the smoke from the fire on the altar, a way in which 
it is impossible for humans to consume their food. Food eaten by humans 
represents the human side of the sacrifice and evokes the distant period when 
the gods still dined with ordinary men . 335 The ritual serves to emphasize 
that the relations between gods and men can be characterized by reciprocity 
and exchange . 336 Seen from this angle, theoxenia can be used as a means 
of illustrating various levels of proximity and distance between the divine 
recipients and the worshippers and therefore may modify a thysia . 337 

3-3. Theoxenia in hero-cults 

In the epigraphical and literary sources, there is no abundant evidence for 
the occurrence of theoxenia in hero-cults. In most cases, the ritual is found 
together with thysia and functions as a complement to it . 338 The number of 
reliefs showing banqueting heroes, however, indicates that the ritual must 
have been more popular in hero-cults than appears from the written sources 
alone . 339 Occasionally, these reliefs could be used for gods, for example, 
Zeus Philios and Herakles, and, in later periods, also for the ordinary dead, 
but the clear majority concern hero-cults . 340 It is interesting to note that, 
though these reliefs demonstrate the popularity of theoxenia in hero-cults, a 
substantial number of them show not only the reclining hero and the table 


335 Vernant 1989, 24-26; Bruit 1990, 171. 

336 Bruit 1990, 170-173; cf. Bruit 1989. 

337 There does not seem to have been any sense of commensality between gods and men in 
Greek sacrifices, see Jameson 1994«, 55; Nock 1944; Gill 1991, 23; Bruit 1989, 21. At theoxenia , 
the divine guests were thought of as visiting and then departing and at regular thysia , the divine 
and the human part of the sacrifice were separate, both in time and in contents. Commensality 
also seems to have been lacking in the cult of the dead. 

338 See pp. 136-140 and 177-179. 

339 Remains of actual tables have been found in the Amyneion in Athens (Korte 1893, 234; 
Korte 1896, 289 and pi. 11:F; Gill 1991, 69, no. 53) and the Amphiareion at Oropos (Gill 1991, 
69, no. 55, and 78, no. 62). Banqueting hero-reliefs are known from both these sites, see 
van Straten 1995, R36-38; Petrakos 1968, 123, no. 24. Legs of tables were also found in two 
small shrines at Corinth, usually interpreted as belonging to heroes, see Williams 1978, 7-11, 
fig. 1 and pi. l:a (Stele shrine); Williams, Fischer & Macintosh 1974, 4-6, fig. 1 and pi. l:b (Shrine 
at the crossroads). Cf. also the banquet relief dedicated to Anios on Delos and the altar/bench 
in the Archegesion, which may have been used in theoxenia ceremonies, see supra, pp. 36-37. 

340 Thonges-Stringaris 1965, 22-24, 48-54 and 61-62; van Straten 1995, 89 and 94-100; Dentzer 
1982, 503-511. 
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with food, but also a sacrificial victim (or, more rarely, victims) being led 
by the approaching worshippers. Of the about 100 banqueting hero-reliefs 
included in the study by van Straten, 76 show the worshippers bringing 
animals, while in 21 cases the worshippers are accompanied by a maid 
carrying a kiste , 341 The latter scenes must refer to the bringing of bloodless 
offerings, such as cakes. 342 This interpretation is supported by the fact that 
no altar is found in any of the reliefs showing the worshippers with the maid 
and the kiste , while at least 50 of the banqueting scenes with animals also 
show an altar. From this point of view, the banqueting hero-reliefs can be 
taken as evidence, not only for the frequency of theoxenia in hero-cult, but 
also for the combination of this ritual with regular thysia. 

Jameson has noted that meat does not seem to be shown among the 
food lying on the tables on the reliefs. 343 However, on the vase-paintings 
depicting Herakles or Dionysos at theoxenia are shown long strips hanging 
from the tables, which probably represent meat unwound from the spits. 344 
Apart from any purely technical difficulties in showing the meat relating to 
the skill of the artists, an explanation of the lack of meat on tables on the 
reliefs could be sought in the relation in time between the various actions 
found in the reliefs. When animal sacrifice is alluded to in the reliefs, it is 
always the pompe leading up to the sacrifice that is shown, i.e., the situation 
before the animal has been killed. The reason for there being no meat on the 
table must be that, at this particular moment, there was still no meat available 
to put on the table, since the sacrificial victim was still alive. The reliefs thus 
show two different chronological stages: the worshippers bringing the animal 
and other gifts, and the hero reclining at the banquet. 345 The thysia alluded 
to must also have been performed to the hero and it seems safe to assume 
that cooked portions of meat would eventually end up on the hero’s table. 
The epigraphical evidence shows that the preparation of the table usually 
took place after the sacrifice of the animal. 346 The order on the reliefs is 
the reverse, showing the hero already having been presented with his table, 
even though the animal sacrifice has not taken place. An explanation for 


341 Van Straten 1995, 96: banqueting reliefs with animals, R115-190, with maid and kiste, 
R191-211. Most reliefs have neither worshippers nor sacrificial victims, only the reclining hero 
accompanied by a consort and a cupbearer, see Thonges-Stringaris 1965, 69. Cf. Salapata 1993 
for the Laconian hero-reliefs, which never show any food, only drinking vessels. 

342 Van Straten 1995, 96-97. 

343 Jameson 1994a, 53; cf. Dentzer 1982, 335 and 519-524. 

344 Jameson 1994a, 53; Verbanck-Pierard 1992, 92-93. 

345 The composition of the reliefs with animal sacrifice falls into two parts, the worshippers 
approaching with the animal on one side and the banqueter on the other, and there are no 
attempts to integrate the two groups into one composition, see Dentzer 1982, 328. 

346 Jameson 1994a, 53. 
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this discrepancy is best sought in the standardization of the motif. 347 The 
most essential part of the relief was the banqueting hero and to this basic 
component could be added worshippers, with or without animal victims, 
as well as other attributes (weapons, horse, snake, dog, female companion, 
cup-bearer). Furthermore, since the reliefs, with veiy few exceptions, were 
private offerings and the sacrifice of an animal was a costly business for a 
family, there may have been a desire to clearly document the fact that the 
hero was being honoured with an animal sacrifice and not only the vegetable 
theoxenia , 348 The best way of showing the animal was at the pompe. The 
vase-paintings apparently show a later stage of the ritual, after the animal 
had been killed and when there was meat available. However, they are not 
entirely comparable with the reliefs, since the vase-paintings never show any 
human presence, only the divine recipients. 

The financial aspect of the use of theoxenia is definitely one reason 
for the popularity of this ritual in hero-cults. As a cheaper alternative to 
tbysia, theoxenia were financially feasible for families who had less resources 
than, for example, groups of orgeones or other cult-associations. 349 In 
the inscriptions and the literary sources, which mainly give evidence for 
public cults, theoxenia to heroes are not veiy frequent, but considering 
the substantial number of banqueting hero-reliefs, which predominantly 
originate from private sacrifices, the ritual was veiy popular with heroes. 
Since families had less resources to perform animal sacrifice, theoxenia may 
have been the best solution. Also in the Athenian sacrificial calendars, it 
is often heroes of minor importance and, most of all, heroines that receive 
the trapezai, while the major heroes are honoured by animal sacrifice. 350 
Public sacrifice was aimed at collective participation and therefore animal 
victims were necessaiy. In the private sphere, with fewer participants and 
less resources, theoxenia may have been more suitable. 

The explanation of the use of theoxenia for heroes as to financial 
considerations is not valid in all contexts, however, since there were festivals 
such as the Heroxeinia on Thasos, which must have been a major state 
celebration for which funds were hardly lacking. Here, the fact that the 
hero was invited and entertained must have constituted the main feature and 


347 On the effects of standardization, cf. Murray 1988, 246. 

348 p or fj nanc ; a i considerations in choosing an animal victim, see van Straten 1995, 179-181. 

349 On the popularity of hero-cults on the family level, see van Straten 1995, 95-96, who further 
points out that, judging from the names of many heroes, they were of a benevolent, kind and 
helpful character, which must have been particularly appealing on the private level; cf. Parker 
1996, 38-39; Kutsch 1913. 

350 In the Thorikos calendar, all the recipients of trapezai are heroines (see p. 138, n. 45 for 
references). On the lower status of heroines in the Athenian sacrificial calendars, see Larson 
1995, 26-34. 
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also the main purpose of the festival. No further details of the contents are 
known, but the ritual may very well have included animal sacrifice, as did 
the Theoxenia to Apollon at Delphi. 351 The view of theoxenia as a manner 
of approaching the deity, and bringing him closer, is therefore relevant to 
the understanding of the use of this ritual in hero-cults. This may have been 
true for all theoxenia rituals for heroes, especially since a substantial group 
of heroes were of a helpful kind concerned with healing. 352 

The notion of inviting and entertaining the hero seems to have been at 
work also in those cults in which the blood of the animal victim was poured 
out for the hero. It was argued earlier that one of the purposes of blood 
rituals in hero-cults was to call on the hero and procure his presence at the 
sacrifice and the festival. Pelops is portrayed by Pindar as reclining as an 
invited guest at Olympia, drinking blood instead of wine. 353 Also in the cults 
of Brasidas at Amphipolis and the Agathoi at Thasos, the blood may have 
served a similar purpose. 354 Later sources speak of heroes being invited to a 
dais or a deipnon and given the blood of the animal sacrificed. 355 The blood 
rituals can be said to make use of the concept of theoxenia, but in a modified 
way. First of all, even when blood could be eaten, it had first to be prepared. 
The blood presented to the hero was raw and differed from the food offerings 
usually comprising theoxenia , 356 Secondly, the blood was poured out and 
therefore destroyed, an action distinguishing these rituals from the practices 
of theoxenia in general, though other cases of the destruction of the offerings 
at theoxenia are known. 357 

To use the blood of the victim in some hero-cults to achieve the same 
purpose as at theoxenia can also be linked with the use of blood to contact 
the beings of the underworld. This practice does not seem to have formed 
a regular part of the cult of the dead, but it is documented for the “literary” 
dead, for example, Achilles, Agamemnon and Teiresias, as well as in magical 
contexts, though mainly in later sources. 358 The blood may have activated 


351 For the Heroxeinia, see p. 136. On the Theoxenia at Delphi, see Bruit 1984, 363-367; 
Jameson 1994a, 41. 

352 See above, p. 284, n. 349- 

353 Pind. Ol. 1.90-92. 

354 Thuc. 5.11; LSS 64, 7-22. 

355 Plut. Vit. Arist. 21.5; Philostr. Her. 53-11-12. In these cases, however, the meat from the 
animal used for the blood ritual seems not to have been eaten by the worshippers; cf. Jameson 
1994a, 39, n. 18. 

35 ^ On the effects of eating raw blood, see above, p. 249, n. 156. 

357 For the burning of offerings from tables at Selinous, see Jameson, Jordan & Kotansky 1993, 
A 15-16 and A 19-20; cf. the burning of the hiera at a regular thysia and the deposition of the 
deipna to Hekate, from which only the very poor ate, see Jameson 1994a, 38 and 45; Parker 
1983, 347. 

358 See pp. 62-71 and 254-257. 
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the recipient and made him approachable, as is most evident in the case 
of Teiresias, who could prophesy only after he had drunk the blood. 359 It 
remains doubtful, however, whether the heroes were considered as being as 
weak and feeble as the ordinary dead and therefore in need of the blood to 
be invigorated. 360 

To sum up, theoxenia in official hero-cults were mainly used as an elab¬ 
oration of a thysia, just as in the cult of the gods. In the private sphere, 
the presentation of a table with offerings constituted a cheaper alternative 
to animal sacrifice, but also in private contexts the ritual could be used in 
connection with animal sacrifice. 

There are a number of similarities between the function of theoxenia in 
hero-cults and the cult of the gods: the theoxenia-heroxeinia terminology, 
the use of trapezai in the inscriptions for both heroes and gods, banqueting 
reliefs used for both groups, the food constituting the priest’s share or being 
eaten by the worshippers after the ceremony. It is therefore possible that 
theoxenia may have originated in the cult of the gods, though the ritual seems 
to have been more frequently practised in hero-cults, partly on account of 
financial considerations. 

The use of theoxenia to call the hero and induce him to attend the 
sacrifice seems to have had a particular application in hero-cults in the cases 
of blood rituals. Though the offering of meals to the heroes cannot be shown 
to have originated in the cult of the dead, it is possible that the pouring out 
of the animal victim’s blood as both an invitation and the provision of a meal 
for the hero should be considered as belonging to the rituals connected with 
the beings of the underworld. 


359 od. n.95-99. 

360 The shades seem to have been in various degrees of need of the blood. Teiresias could 
talk even before he had drunk the blood, while Odysseus’ mother did not recognize her son 
before drinking, see Sourvinou-Inwood 1995, 81-83. For the offering of food for the purpose 
of necromancy, see Murray 1988, 252-253. The ordinary dead apparently suffered more under 
their bodily needs than the heroes. The notion of the dead as being dry and thirsty and becoming 
revitalized by the libations, also known from the Orphic gold leaves, seems to have concerned 
the ordinary dead rather than the heroes, see Vernant 1985, 334-338; Deonna 1939, 60-70 
and 76-77; Zuntz 1971, 370-374 and 389. 
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4. Thysia sacrifices followed by dining 

4.1. Animal sacrifice ending with a meal 

The fundamental role of thysia sacrifice, i.e., animal sacrifice followed by 
a communal meal, has always been recognized in the study of Greek 
religion. 361 This kind of sacrifice constituted the main ritual in the cult of 
the gods and formed the basis for the whole Greek sacrificial system, both 
on the official and on the private level. Work done on thysia in the last 
few decades, represented in particular by the studies by Walter Burkert, 
on the one hand, and by Jean-Pierre Vernant and other French scholars, 
on the other, has approached the ritual from different angles. Burkert is 
mainly interested in the origin of the ritual, explaining its structure and 
function as deriving from the treatment of the animal by Palaeolithic hunters 
and its subsequent transformation by the Neolithic farmers. 362 The French 
structuralists aim at understanding the function of thysia within the Greek 
religious system, interpreting the ritual as serving as a marker for man’s 
place in a larger context, defining his position in relation to the gods, on 
the one hand, and in relation to the wild animals, on the other. 363 Still, both 
approaches emphasize two central features of thysia: its collective nature and 
the consumption of meat by the worshippers. Furthermore, the ritual meant 
a separation between god and man, most clearly manifested in the division 
of the animal, resulting in the god’s portion amounting to next to nothing, 
while man received the choice portions. 364 

The eating aspect is considered as particularly important in the French 
model of thysia , in which the criteria distinguishing gods, men and animals 
determine what each group ate: gods enjoyed the smoke from the altar fire, 
man consumed the meat cooked in the company of his fellows, and animals 
ate their meat raw. Moreover, the gods’ share of the sacrifice consisted only 
of the smoke, which was something ethereal and could not be destroyed or 
rot and therefore indicated their immortality. Men, on the other hand, ate 
the meat, which would putrefy if not consumed and thereby demonstrated 
their mortality. 365 


361 Burkert 1985, 55 with n. 1, for references to the older literature. It should be pointed out 
that thysia sacrifice here means the contents of the rituals, whether or not the terms thyein or 
thysia are used, since thysia sacrifice, in the sense of alimentary sacrifice, does not necessarily 
have to be described by the terms thyein or thysia. 

362 Burkert 1966, 104-113; Burkert 1983, 1-29; Burkert 1985, 55-59; cf. Meuli 1946. 

363 Vernant 1989, 24-29 and 36-38; Vernant 1991, 279-283; Detienne 1989a; Durand 1989a; 
Durand 19896; Schmitt Pantel 1992. For mutual criticism, see Burkert 1985, 4 and 217, on the 
structuralist approach and Vernant 1991, 279, on Burkert. 

364 Burkert 1985, 57; Rudhardt 1970, 13-15; Vernant 1989, 27; Vernant 1991, 281. 

365 Vernant 1989, 36-38; Vernant 1991, 280-281. 
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No matter which approach to thysia is adopted, the importance of the 
various actions making up the ritual and the treatment of the different parts of 
the victim are fundamental: the consecration, the handling of the grains and 
the knife, the chernips, the killing, the sprinkling of the blood on the altar, 
the burning of the god’s portion, the grilling of the splanchna, the libations 
and, finally, the division of and dining on the meat. It is difficult to imagine 
an animal sacrifice following this scheme being directed to an ordinary dead 
person, as a part of the funeraiy cult. 366 The dead may occasionally have 
been given animal victims, but the primary aim in those cases cannot have 
been the division of the animal between the recipient and the worshippers, 
as at a thysia , 367 Furthermore, the ordinary dead were impure and the 
consumption of an animal victim sacrificed to the dead would have resulted 
in the living also sharing this impurity and being contaminated with it. 368 

In this respect, there was a difference between the sacrificial practices 
in the cult of the dead and in the cult of ancestors, even though these two 
groups may be difficult to separate. The ancestors were not directly identified 
with specific dead persons and the cult did not necessarily take place at 
actual graves. 369 The Tritopatores, for example, being some kind of collective 
ancestors, received sacrifices recognized in the official sacrificial calendars 
and the ritual consisted in regular thysiai followed by dining. 370 A late 4th- 
to early 3rd-century BC inscription from Nakone, Sicily, clearly states that the 


366 On the suggested similarities between funeral and sacrifice, see above, p. 240, n. 124. The 
dead person is rather to be likened to the animal victim at a sacrifice than to the divine recipient 
of the thysia. 

307 The actual terms thyein and thysia are, as a rule, not used for the rituals performed to the 
ordinary Greek dead in the period under study here. The only case known to me is Ar. Tag. 
fr. 504, lines 12-13 ( PCG 111:2, 1984): Buopev t auxoiai xotc; evayiapaaiv coattep Seoiai. Here, 
however, the offerings were enagismata and no dining took place. In non-Greek contexts, 
thyein and thysia can occasionally refer to sacrifices to the ordinary dead, for example, Hdt. 3.24 
(rituals of the Ethiopians); Xen. Cyr. 8.7.1 (sacrifices in memory of Kyros’ parents). 

308 Cf. the treatment of the impure Orestes at Athens, who had to eat and drink at a 
separate table and not be addressed by anyone, lest his impurity should spread, see Eur. 
IT 947-960; Phanodemos FGrHist 325 F 11; Burkert 1983, 221-222; Burkert 1985, 238-239. On 
the prospbagion, an animal that was sacrificed to the dead but did not result in any meat for the 
family, see above, pp. 229-230 and 256-257. 

3 ® At least not in the case of the Tritopatores; see Jameson, Jordan & Kotansky 1993, 113. 
For discussions of the distinctions between the ordinary dead and the ancestors from a cultic 
perspective, see Schmidt B. 1994, 4-13 (though I disagree with his views on Greek hero-cult, 
see ibid., 8-9 with n. 19); Hardacre 1987, 263-268, esp. 264. 

370 Erchia calendar, LS 18, col. IV, 41-46, a sheep; Marathon calendar, LS 20 B, 33, a sheep, 
and 53-54, a trapeza. The sacrifices to the pure Tritopatores at Selinous (and perhaps also to 
the impure Tritopatores) consisted in animal sacrifice concluding with dining, even though a 
part of the meat was completely burnt (see Jameson, Jordan & Kotansky 1993, A 9-17, and the 
discussion above, pp. 221-223). For the cult of the Tritopatores in general, see further Jameson, 
Jordan & Kotansky 1993, 107-113; M a lkin 1987, 210-212. 
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ancestors and Homonoia were to receive a hiereion each annually and that 
the citizens were to feast with each other on this occasion. 371 

The animals sacrificed to the dead are better considered as representing 
nourishment for the departed, as forming part of their belongings or as some 
kind of manifestation of the state of the mourners, perhaps connected with 
their impurity or grief. Animals sacrificed to gods in connection with the 
funeral, particularly at the end of the mourning period, are a different matter. 
These sacrifices seem to have been thysiai from which the meat was eaten. 372 
Altogether, a thysia sacrifice, as regards both the content and the function, is 
a kind of ritual distinct from the cult of the dead and belonging to the cult 
of the gods. 

Recent studies, based primarily on epigraphical or iconographical evi¬ 
dence, have even more clearly demonstrated the fundamental place of thysia 
among the Greek sacrificial practices and underlined its focus on collectivity 
and dining. 373 The importance of thysia sacrifices followed by dining is also 
evident from the lack of evidence for rituals of other kinds, particularly rituals 
in which little or no dining took place. Holocausts and sacrifices, at which 
a more substantial part of the victim was destroyed than at a thysia , can 
rarely be documented in the inscriptions and the literary sources. 374 Also 
the iconographical material is dominated by renderings of thysia followed 
by dining. 375 

In his study of the images of animal sacrifice in the Archaic and Classical 
period, van Straten expresses some surprise at the lack of evidence for 
non-participatory sacrifices, particularly purificatory sacrifices, which were 
regularly performed at both public meeting-places and sanctuaries. 376 He 
excludes the existence of some sort of taboo on depicting destruction 
sacrifices and blood rituals, since a few cases are known, mainly battle¬ 
line sphagia and one single holocaust. 377 Van Straten offers two possible 


371 SEG 30, 1980, 1119, lines 29-33; the verb used for the sacrifices is thyein. 

372 See Hughes (forthcoming). 

373 See, for example, Berthiaume 1982; Peirce 1993; Rosivach 1994; van Straten 1995. 

374 See above, pp. 217-225; for the specific case of Herakles, see Verbanck-Pierard 1989; 
Leveque & Verbanck-Pierard 1992. 

375 Peirce 1993, passim-, van Straten 1995, passim. 

376 Van Straten 1995, 3-5. As regards the purification sacrifices, could some of the scenes 
showing piglets being carried by one hind leg, with the head facing the ground, be purification 
scenes? For depictions of piglets being carried (without any indications of belonging to a thysia 
context), see Durand 1986, figs. 58 and 6l (= van Straten 1995, V71 and V92); for purifications 
with piglets, only shown on Apulian and South Italian vases, see, for example, van Straten 1995, 
V411 (Orestes) and V427, fig. 1 (Proitidai?). On the purification with piglets, see also Parker 
1983, 21. 

377 Van Straten 1995, 3-5; for the sphagia, see 103-107 (esp. V147, fig. 110) and for the 
holocaust, see 157-158, V382, fig. 168: an Attic red-figure oinochoe from the late 5th century 



290 


The use and meaning of the rituals in a wider perspective 


explanations: non-participatory sacrifices may have given the vase-painters 
less scope for variety than sacrifices at which the meat was eaten, but it 
is also possible that scenes showing purification sacrifices, or destruction 
sacrifices in general, were only produced in small numbers and that by pure 
coincidence no such renderings have been preserved. 378 

From the studies of representations of thysia , it is evident that the actual 
moment of killing is hardly ever shown, a fact usually interpreted as a wish to 
conceal the moment of death. 379 Recently, the concept of Unschuldskomodie 
has been challenged and it has been suggested that the killing was not 
depicted simply since it was not considered as being of great importance. 380 
The fact that the clear majority of all representations connected with thysia 
show acts which are in one way or another connected with the meat of the 
animal and the dining aspects of this kind of sacrifice (the bringing of the 
victim, the burning of the god’s portion and the grilling of the splanchna, the 
division of the meat) may rather be taken as an indication of the importance 
of these actions within this ritual than as an attempt to hide the fact that 
the animal was killed. Sarah Peirce, in her analysis of the thysia motif on 
Athenian vases, suggests that the abundance of scenes showing thysia should 
be related to the message in the depictions of this kind of sacrifice: the 
successful completion of the ritual and the subsequent dining. 381 Scenes 
related to non-eaten sacrifices belong to the entirely different sphere of battle 
and war, which is in fact shown, though rarely. 382 The killing of the animal 
refers only to death itself, nothing else, and it has even been suggested 


(Kiel B 55) showing Herakles and a youth with an oinochoe next to a low altar, on which lies a 
bovine skull and possibly a second animal skull. The interpretation of this scene as a holocaust 
depends on the skull, which has usually not been considered as belonging to the god’s portion 
placed on the altar ( idem , 158). The finding of skull fragments and horn cores among the bones 
from the altar of Poseidon at Isthmia (Gebhard & Reese forthcoming) shows that the head of 
the animal could form part of the god’s portion as well and its presence does not necessarily 
indicate a holocaust. 

378 Van Straten 1995, 5. Even though the thysia sacrifices would have given the vase-painters 
more scope for variation, the iconography of this ritual is limited to a few chosen moments: 
the pompe, certain preliminary rituals, the post-kill butchering and the dining; see van Straten 
1995; Peirce 1993, 228; Durand 1989a; Durand 198 9b. However, Herakles’ funeral pyre, which 
was also his holocaust of himself, is shown on red-figure Athenian vases (see Boardman 1990, 
128-129, nos. 2909, 2910, 2916 and 2917). An animal holocaust would presumably have had a 
similar appearance. 

379 Durand 1986, 11; Durand 1989a, 91; Vernant 1991, 294; cf. Burkert 1966, 106; Burkert 
1985, 58. 

380 Henrichs 1998, 58-63; Bonnechere 1999, 21-35; cf. Lambert M, 1993, 293-311, esp. 308-309, 
testing Burkert’s theory on Greek sacrifices against Zulu evidence. 

381 Peirce 1993, passim. 

382 Peirce 1993, 251-254. 
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that such rituals focus exclusively on the slaughter itself and are not to be 
classified as sacrifices. 383 

The absence of evidence is not automatically to be taken as proof of 
absence, but the scarcity of representations of sacrifices different from thysia 
followed by dining supports the notion of this kind of ritual being performed 
most frequently and considered as the “normal” kind of sacrifice. 

The widespread use of thysia sacrifices is related to their function both 
within society and within the religious system. Animal sacrifice followed by 
dining was a ritual intimately linked to the social structure of society and the 
communal sharing of the meat at these rituals seems to have been a central 
feature of ancient Greek society. 384 The collectivity is further emphasized by 
the meat being divided into equal portions and distributed by lot, indicating 
the equal positions of the citizens in relation to each other. 385 In order to 
participate in the sacrifices and receive and eat the meat, one had to be a 
citizen and the participation was therefore a sign of citizenship, since most 
sacrifices were not accessible to foreigners and slaves. 386 At the same time, 
it was the citizen’s duty to take part in the sacrifices. 

The universality of thysia stands in sharp contrast to the destruction 
sacrifices and blood rituals, which can never be considered as having been 
common, regular rituals aiming at collective participation but are rather to 
be connected with particular situations, recipients and festivals. These rituals 
resulted in little or no meat for the worshippers. At destruction sacrifices, 
all the meat, or at least a substantial quantity, was destroyed. The animals 
used at blood rituals were often burnt or disposed of in a way that left no 
meat, since the handling of the blood made up the ritual. Also at theoxenia 
rituals, the actual dining for the worshippers was not the main purpose, even 
though the offerings to the divinity could be eaten in the end, usually by the 
priest. In all, destruction sacrifices, blood rituals and theoxenia had a focus 
different from the collective participation and eating characterizing a thysia. 

The centrality of thysia is further underlined by the fact that all the meat 
eaten by the Greeks seems to have come from sacrifices or from animals 
slaughtered in a religious manner. 387 It also seems that most, if not all, meat 


383 Durand 1989a, 91. 

384 Vernant 1989; Burkert 1985, 55-59; Durand 1989a; Detienne 1989a, 3-5; Whitehead 1986a, 
205-206; Murray 1990, 5-7; Rosivach 1994, 1-4 and 11-12. 

385 Durand 1989a, 103; Schmitt Pantel 1992, 49-50. 

385 Though men were the principal recipients of the meat from sacrifices, there is ample 
evidence for women also receiving meat, either in the sanctuaries or at home, and metics and 
slaves could also occasionally be given meat portions, see Whitehead 1986a, 205-206; Rosivach 
1994, 66-67. 

387 Berthiaume 1982, 64-69; Vernant 1989, 25; Detienne 1989a, 3; Peirce 1993, 234-240; 
Rosivach 1994, 88; Jameson 1988, 87-88. 
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sold came from sacrificial animals, the only exception being meat acquired 
by hunting. 388 The notion of eating only meat which has been procured in 
a religious setting may seem strange to the modern mind but the fact that 
most cultures seem to have had, and still have, religious rules surrounding 
the killing of animals makes Western, Christian society rather the exception 
than the rule. 389 

The important connection between animal sacrifice and the consump¬ 
tion of meat is further illustrated by the fact that the terms thyein and thysia 
were often used as meaning “to feast” or “feast” without any explicit mention 
of the sacrificial activity or a divine recipient of the sacrifice, even though 
such sacrifices must have had a recipient. 390 There seems not to have been 
any proper term in ancient Greek for the butchering of an animal in order to 
eat it, apart from thyein , 391 The frequency of sacrifices of this kind is also of 
interest. A recent study by Rosivach has shown that, in the Classical period, 
the ordinary Athenian male citizen could receive meat from state or deme 
sacrifices as often as eveiy eighth or ninth day and he suggests that this meat 
distribution formed a substantial part of the protein intake in the diet. 392 As 
far as we can tell, meat was not frequently eaten in antiquity and this fact 
alone would decrease the incentive to destroy the animal. The aim of a thysia 
seems to have been to produce as much meat as possible for the participants, 
no matter what origin or function modern scholars have ascribed to the 
division of the animal between the deity and the worshippers. Moreover, it is 
interesting to note that the animals used for destruction sacrifices were small 
and cheap, i.e., usually piglets: if the destruction itself had been of central 
importance, more substantial victims would have been expected. Practical 
considerations were thus allowed to influence the sacrificial practices. 393 


388 Isenberg 1975, 271-273; Berthiaume 1982, 62-70 and 81-93 (on meat from animals not 
ritually slaughtered); Xen. An. 5.3.7-10: a sacrifice to Artemis in which meat from hunted animals 
(from the land of the goddess) was used as a supplement to the sacrificial victims; cf. Stengel 
1910, 197-201. 

389 Two contemporary examples are the Jewish kosher and the Muslim hold! slaughter. On 
the non-religious character of butchering in the Christian sphere, see Himmelmann 1997, 61-62. 
See also Murray 1990, 5, on the possible ritual functions of modern dining. 

390 For example, Hdt. 1.126; Xen. Mem. 2.3.11, An. 6.1.2-4; Dem. De falsa leg. 139. Cf. Casa- 
bona 1966, 80-81, 84 and 128; Durand 1989«, 87-89; Rosivach 1994, 3, n. 5. 

391 Vernant 1989, 25-26; cf. Berthiaume 1982, 62-70. 

392 Rosivach 1994, 2-3 and 65-67; for a different opinion on the role of sacrificial meat in the 
diet, see Jameson 1988, 105-106. 

393 Similarly, Jameson has shown that the local, ritual commands (demonstrated in the sacrificial 
calendars from the Attic denies) corresponded more or less to the seasonal supply of various 
animals (1988, 87-119, esp. 106). 
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4.2. Sacrifices to heroes at which the victims were eaten 

In looking at the use and function of thysia sacrifices followed by dining in 
hero-cults, there are two kinds of evidence to be considered. On the one 
hand, there are the direct references to the handling of meat and dining, 
in many instances covered by thyein or thysia , but often no comprehensive 
term is used for the sacrifice. On the other hand, there is a substantial number 
of cases for which no particular details are given as to how the sacrifice was 
performed. The terminology used for this latter categoiy are also thyein and 
thysia , as well as various terms referring to honours being given, such as 
timan and time. Thus, there is a difference, as compared with the evidence 
for the destruction sacrifices, the blood rituals and the theoxenia. For the 
destruction sacrifices and the blood rituals, a particular terminology is used, 
dealing especially with the practical and technical sides of these rituals: the 
burning, the cutting and the bleeding. Also the evidence for the theoxenia 
is often more factual, mentioning trapezai or terms referring to the actual 
invitation of the hero. 

In the review of the evidence in chapter II, it was argued that, apart 
from the cases in which dining is indisputable, animal sacrifice followed by 
consumption is the most likely interpretation, on circumstantial grounds, in 
a number of cases for which only thyein , thysia and the honouring of heroes 
are mentioned. Of interest here is why so many of the sacrifices to heroes 
do not contain any specific information on the ritual practices and what this 
fact can tell us about the place and function of hero-cults, as compared with 
the cult of the gods and the cult of the dead. 

A survey of the terminology used for sacrifices to heroes shows that 
thyein and thysia are, in fact, the most frequently used terms to describe the 
rituals (Table 32). If the totality of the evidence for hero-cults is taken into 
account, the previous assumptions that thyein and thysia were rarely used in 
hero-cults and mainly occurred as a result of the ancient sources using the 
terminology in a sloppy manner or not respecting the rules of the vocabulary 
are unfounded. 394 Furthermore, to consider thyein and thysia as referring 
only to sacrifices to the immortal gods of heaven, and as a sign of Olympian 
cult has been demonstrated as all too schematic by Casabona’s careful 
investigation of the use and meaning of these terms. According to Casabona, 
thyein and thysia have a flexible use that can encompass all the different 
kinds of contexts, which have often been viewed by previous scholars as 


394 Pfister 1909-12, 466 and 478-479; Rohde 1925, 140, n. 15, on the particular case of 
Hdt. 7.117; Meuli 1946, 208, n. 1. 
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Table 32 

Terms used for sacrifices to heroes in the epigraphical and lit¬ 
erary sources from the Archaic to the early Hellenistic periods. 


Term or equivalent 

Number 
of instances 

Holokautos 

4 

Enagizein, enagisma 

4 

Sphagai 

1 

Protoma 

1 

Entemnein 

2 

Haimakouriai 

1 

Phonai 

1 

Trapeza 

12 

Various expressions relating to theoxenia 
(heroxeinia, aparchai, prepared food) 

9 

Thyein 

22 

Thysia 

20 

Bouthytoi 

1 

Polythytoi 

1 

Other terms ( orgiazein , therapeia , apopempein ) 

3 

Terms referring to honouring 

15 

No term given, but animal sacrifice followed 
by dining evident from context 

34 


Only terms referring to a specific sacrifice are included. 


more or less incompatible. 395 He underlines that the understanding of the 
terms in all cases depends on the contexts in which they are found. 

Casabona does not comment in particular on hero-cults or on the 
implications of his interpretation of thyein and thysia for the view of the 
sacrificial rituals of hero-cults. There is, however, no reason why it cannot 
be fully applied to the evidence for the sacrifices to heroes as well. If we look 
at the use and meaning of thyein and thysia as terms for Greek sacrifices, 
they refer most frequently, according to Casabona, to the whole sacrificial 
ceremony, comprising both the consecration ( katarchesthai ) and the killing 


395 Casabona 1966, 72-85 and 126-139 (see esp. 85, n. 23 bls ), criticizing the position of Meuli; 
cf. Rudhardt 1958, 257-271. The use of the terminology in the post-Classical period is a different 
matter, since thyein was usually replaced by thysiazein (see Casabona 1966, 139); cf. the 
development of the meaning of enagizein outlined above, pp. 126-127. 
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of the victim (. sphazein ), as well as the pouring of libations ( spendein ). These 
sacrifices ended with a meal for the worshippers and, when no particular 
details are given which can help to clarify the contents of the rituals, the 
most common meaning of the terms is to be assumed, i.e., a sacrifice in a 
positive atmosphere concluding with a banquet for the participants. 396 The 
majority of all Greek animal sacrifices were of this kind. 

As has been shown above, there are a number of sacrifices to heroes 
in which the details given show beyond dispute that the terms refer to 
sacrifices followed by ritual dining. More importantly, also when there are 
no particulars given it is, in fact, possible to interpret thyein and thysia as 
covering the same kind of sacrifice. Most obvious is the use of the terms in 
the sacrificial calendars. In the calendar of the Salaminioi, for example, all 
the sacrifices are summarized as 0usv 5s toic; 0sot<; xai toi<; rjpoaiv. 397 In 
the subsequent listing of the individual recipients and their sacrifices, one 
sacrifice is further specified: the holocaust to Ioleos. In this case, thyein 
must be considered to carry the general meaning “to sacrifice” and, unless 
otherwise specified, “to sacrifice and eat”. Therefore, all the sacrifices in the 
Salaminioi calendar, both those to the gods and those to the heroes, are to 
be interpreted as followed by dining, apart from one case. The exceptional 
sacrifice deviating from this norm and having a different ritual is explicitly 
pointed out and indicated as a holocaust. 

Casabona further stresses that, owing to the general meaning, thyein 
and thysia could also be used to describe sacrifices with widely different 
aims and directed to all kinds of divinities, a group that also includes the 
heroes. 398 This extended usage means that thyein and thysia could cover 
sacrifices which did not include any dining on the meat from the victim, 
such as purifications and apotropaic rituals (incidentally, none of the two 
examples given by Casabona involve animal victims). The most evident 
case of this use is thyein and thysia as referring to human sacrifices, which 
of course would not be followed by a meal. 399 Casabona makes it clear, 
however, that the usage of thyein and thysia for sacrifices not followed by 
consumption is rare, no matter the context, and that these rituals are generally 


396 Casabona 1966, 75-76, 80, 84, 126-127 and 334-336. 

397 LSS 19, 19-20, cf. line 79. Cf. the calendar from Marathon, LS 20 B, 2, 23 and 39. 

398 Casabona 1966, 82-84 and 127-129. 

399 The use of thyein and thysia for human sacrifice is in a way more understandable, since 
this kind of sacrifice was never performed (at least not in Greek contexts). This marks a 
difference from sphagia and similar destruction sacrifices using animal victims, which were 
actually executed and therefore were more likely to be described by their own particular 
terminology. On the terminology of human sacrifice, see Scullion 1994, 97; Henrichs 1981, 
218, n. 4, and 239-240. Non-Greeks are a different matter. Herodotos describes several cases of 
the sacrifice and eating of humans, using thyein for the ritual, see Hughes 1991, 8. 
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covered by their own particular terminology, which is more concerned with 
the purely technical aspects of the sacrifices than thyein and thysia. From 
the evidence which has been discussed here, it is clear that this is the case 
also in hero-cults, in which the blood rituals are described by terms such as 
entemnein , haimakouriai, sphagai , protoma and phonai and the destruction 
sacrifices are covered by holokautos, enagizein and enagisma. 

Even though Casabona does not explicitly say so, there is, however, no 
support for the notion that, when found in the cult of heroes, thyein and 
thysia were used in such general senses that they had no bearing on the 
ritual contents, i.e., the ritual could very well be a holocaust, even when 
thyein and thysia were used. 400 There is, in fact, not one single instance of 
thyein or thysia in hero-cult which can be demonstrated as referring directly 
to a specific, complete, destruction sacrifice in the same sense as terms such 
as enagizein or holokautos. 401 On the other hand, there are a number of 
cases in which the general use of the terms can be shown to cover a sacrifice 
followed by dining. 

If the preconceived notions concerning how sacrifices to heroes were 
performed are discarded and all the relevant evidence is considered, there is, 
in fact, no objection to interpreting all unspecified contexts as being sacrifices 
at which the worshippers ate. It is of interest here to consider briefly the 
origin of the notion that the main ritual used in hero-cults was a sacrifice 
that clearly differed from the cult of the gods and that it left no meat for 
the worshippers to dine on. This notion is firmly established in the late 
19th and early 20th century handbooks on Greek religion, but it can be traced 
even further back. As early as in Creuzer’s Symbolik und Mythologie der 
alten Volker , which appeared in its third edition in 1842, and in Hermann’s 
Lehrbuch der gottesdienstlichen Alterthumer der Griechen from 1846 the 
regular hero worship is presented as a kind of funerary cult or the worship of 
the dead, clearly distinguished from the cult of the gods, in particular when 


400 Cf. Scullion 1994, 97, n. 57, and 117. 

401 In two cases, thyein and thysia may have been used to cover a sacrifice followed by dining 
but modified by a blood ritual. Aristotle (Eth. Nic. 1134b) refers to the sacrifices to Brasidas 
at Amphipolis simply as to 0ueiv BpacnSa, while Thucydides (5.11) describes them as isc, rjpcol 
te EVTEpvouai xod Tipac; SeScoxotoiv ay covoc; xai Exryriouc; 0umac;. Philochoros (FGrHist 328F 12) 
mentions the Buaiai vr]<paAioi to Dionysos and the daughters of Erechtheus, possibly the same 
sacrifices as those outlined in the Erechtheus of Euripides (fr. 65, lines 79-86 [Austin 1968]), but 
there said to consist of two sets of rituals described as Oumaim Tipav xai acpayaiai [(3oux]tovoic; 
and 6ueiv ttpoxopa. For these rituals, see pp. 172-175 and 183-188. There is, however, a 
difference in time between Thucydides and Aristotle, and between Euripides and Philochoros, 
and it is possible that in the 4th century the blood rituals had disappeared. The words of 
Philochoros are only preserved as quoted in a scholion (schol. Soph. OC 100 [Papageorgius 
1888]): the original text may have contained more details. 
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it comes to the terminology. 402 All the assumed characteristics of hero-cults 
are present here: the low altar called eschara, the blood poured into a pit, 
the head of the victim being bent towards the ground, the ritual actions 
covered by enagismos, enagismata and entoma, occasionally interrupted by 
thyein. However, the evidence supporting this characterization of hero-cults 
consists of a mixture of sources. With few exceptions, these sources are 
post-Classical and most of them are of Roman date: Diogenes Laertios, Am- 
monios, Pausanias, Plutarch, Philostratos, Athenaios, Porphyrios, as well as 
the late-2nd-century AD inscription recording Juventianus’ restoration of the 
Palaimonion at Isthmia. The explicatory sources also occur frequently: the 
Etymologicum Magnum, Eustathius, Pollux, Apollonios’ Lexicon Homericum 
and scholia to the Iliad, Euripides’ Phoenician women, Pindar and Apollo¬ 
nios Rhodios. Apart from the fact that all of these texts are late works, it can, 
in many cases, be demonstrated that they both reflect and are influenced 
by their own contemporary contexts, which are not necessarily applicable to 
the conditions during earlier periods. 403 The only Archaic-Classical source 
used by Creuzer and Hermann to demonstrate the particular characteristics 
of hero-cults is Herodotos’ account of the cult of Herakles on Thasos, con¬ 
trasting thyein and enagizein, a passage which, as has been shown above, 
cannot be said to be generic for the sacrificial practices in hero-cults. 404 

From this brief review, it can be concluded that from the early 19th cen¬ 
tury onwards, the understanding of the sacrificial rituals of hero-cults in the 
Archaic and Classical periods has not been based on the contemporaneous 
evidence. Instead, a selection of sources has been made, an approach 
perhaps emanating from the belief that these texts (and the occasional 
inscription) were representative for the general situation of all periods. It is 
evident that a comprehensive evaluation of the sources from a limited time 
span has not been aimed at in any case. When the entire material is taken 


402 Creuzer 1842, 762-769, esp. 763; Hermann 1846, 66-67. See also Schoemann 1859, 173, 
212-213 and 218-219; Wassner 1883. In other contemporary studies, the distinction between 
hero-cult and the cult of the gods seems to be so well established that no or only very 
few sources needed to be presented as evidence, see, for example, Muller 1848, 288-291; 
Nagelsbach 1857, 104-110; Lehrs 1875, 320 and 324. It is interesting to note that Welcker (1862, 
247-250, esp. 248, n. 2), though accepting a distinction between hero-cult and the cult of the 
gods in terminology, altars and certain rituals, argued that enagismata and enagismoi could 
be understood as referring to animal sacrifice, at which the meat was eaten and not burnt. 
Ultimately, the notion of a distinction between the rituals for heroes and for gods can be viewed 
as an effect of the application of the Olympian-chthonian model, see Schlesier 1991-92, 38-44, 
esp. 39-40. 

403 To illustrate this point, see the discussion in chapter I of the terminology assumed to be 
particular for hero-cults. Furthermore, in some cases, the sources referred to by these early 
scholars do not concern hero-cults, but destruction sacrifices to other divinities. See, for example, 
Wassner 1883, 6, n. 5. 

404 For this passage (Hdt. 2.44), see pp. 85-86 and 225-226. 
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into account, as has been attempted in this study, it is clear that the evidence 
making up the foundations of the traditional notion of hero-cults cannot be 
regarded as being representative. Furthermore, when these texts are put into 
their respective chronological context it is even more apparent that they do 
not present an accurate picture of the sacrificial rituals of the hero-cults in 
the Archaic and Classical periods. Most importantly, the traditional notion of 
hero-cults as distinct from the cult of the gods cannot be substantiated. From 
this follows that there is no support for the assumption that thyein and thysia 
in hero-cults can and should be interpreted as an unspecified use referring 
to destruction sacrifices, since such rituals were characteristic of hero-cults. 

In all, it can be argued that thyein and thysia had the same function in 
both hero-cults and the cult of the gods. The difficulties in accepting that 
thyein and thysia in hero-cults refer to animal sacrifice followed by a meal 
for the worshippers, unless when explicitly stated, rests on the assumption 
that it was forbidden to eat of the meat from the victims sacrificed to the 
heroes. The lack of evidence for destruction sacrifices and rituals focusing 
on the blood of the victim, as well as the frequent combination of theoxenia 
with thysia, does not support such a notion. The hesitation to recognize 
the dominance of alimentary sacrifices in hero-cults and to interpret also 
unspecified instances of thyein, thysia and other general terms as referring 
to this kind of ritual has also originated in the belief that heroes received 
their sacrifices on escharai and in bothroi. As has been demonstrated above, 
these terms have little or no relevance to sacrifices to heroes in the Archaic 
and Classical periods. When an altar is mentioned in a hero-cult, it is called 
bomos, a fact which has been more or less overlooked. 405 

An alternative approach to the common use of thyein and thysia in 
hero-cults has been to view the choice of the terms as a deliberate attempt 
to indicate that in a few instances, the recipients were not regarded as 
chthonian and dead, but as Olympian and immortal and therefore receiving 
sacrifices concluded by dining. 406 From this follows, that in the majority of 
the instances, the sacrifices could still have been different from the cult of 
the gods. Flowever, this explanation is also based on the assumption that 
the heroes were chthonian and that their character automatically resulted 
in certain rituals. The use of the terms in this manner is not supported 


405 Bomoi to heroes: Aias, Pind. Ol. 9.112; Herakleidai, Pind. Isthm. 4.62; Pelops, Pind. Ol. 1.93, 
cf. p. 165; Opis and Arge, Delos, Hdt. 4.35, cf. pp. 201-202; Amphiaraos, Petropoulou 1981. 49, 
line 26; Echelos, LSS 20, 6 (restored). Heroes sharing a bomos with a god: Semele/Dionysos, 
LS 18, col. 1, 46-48; Athena Skiras/Skiros, LSS 19, 93. To the written sources can be added the 
iconographical representations of altars in hero-cults, which show no distinctions from the altars 
used in the cult of the gods or any indications of being used for anything other than regular 
thysia, see van Straten 1995, 165-167; Ekroth 2001. 

406 Pfister 1909-12, 480-489; Rohde 1925, 140, n. 15. 
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by Casabona’s study of thyein and thysia. More importantly, this belief 
is invalidated by the direct evidence for dining in hero-cults being more 
substantial than the evidence for the destruction sacrifices and blood rituals. 
If all the unspecified instances of sacrifices to heroes are excluded and only 
the cases which can definitely be considered as being either holocausts, 
blood rituals or centred on ritual dining are taken into account, thysia 
sacrifices at which the worshippers ate are still more frequent than rituals 
resulting in the destruction of the animal victim. 

The majority of all sacrifices to heroes are not specified in any way, i.e., 
no particular term is given or the terminology consists of thyein , thysia or 
terms referring to honours (see Table 32, p. 294). The lack of information for 
so many of the sacrifices to heroes is, in itself, relevant, since it is the unusual 
practices deviating from the norm that have to be specified and pointed out, 
not the regular behaviour known to all. 407 From the study of the evidence 
for destruction sacrifices, blood rituals and theoxenia carried out above, it 
was clear that particular comments or details concerning the sacrifices almost 
exclusively concern the parts of the animal falling to the worshippers. Any 
behaviour resulting in less or no meat to be eaten, a total discarding of the 
blood, restrictions as to where the dining was to take place, as well as a 
handling or division of the meat diverging from the ordinary, was in need of 
elucidation. Unspecified sacrifices to heroes can thus be interpreted as being 
thysia followed by dining. 

Furthermore, if we assume that destruction sacrifices and blood rituals 
were common in hero-cults, we have to presume that a number of cases refer 
to such sacrifices, even though no particular term for the sacrifice is used 
or just thyein , thysia or a term referring to honours. Still, it is impossible 
to define which of these unspecified sacrifices are to be interpreted as 
holocausts or blood rituals. The specification of a sacrifice as cbc; rjpco does 
not offer any guidance, since this addition seems not to have had any bearing 
on the ritual content but to have served as a means of defining the ritual 
status of the recipient. 

If every unspecified sacrifice to a hero (whether or not covered by thyein 
or thysia) is to be taken as being either a destruction sacrifice or a sacrifice 
ending with dining but modified by a partial destruction of the meat or by 
a particular handling of the blood, it seems strange that this specific ritual is 
indicated in some instances but not in others. For example, the inscription 
from Thasos regulating the entemnein sacrifice to the war dead Agathoi can 


1107 The principle of a general category being in less need of specification than an unusual 
category is the basis for the division into unmarked and marked, a model which is often used 
in linguistics and anthropology (see Waugh 1982, with further references to Roman Jakobson) 
but which can also be applied to Greek sacrifices (see Nagy 1979, 308, § 10n4). 
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be compared with the rental contract of the orgeones of the hero Egretes 
mentioning his thysia. 408 In the latter case, it seems beyond doubt that dining 
took place, since the lease mentions the kitchen and dining-rooms. In the 
former inscription, dining also seems to have followed, but the sacrifice must 
have been performed in a different manner, since entemnein is used. Should 
we assume that the orgeones of Egretes also performed an entemnein ritual 
at the annual thysia to their hero? If the contexts of these two sacrifices are 
taken into consideration, this seems highly unlikely. The blood ritual to the 
Agathoi fits into the commemoration of those who had given their lives for 
their country, emphasising the grim origin of this cult and its connections with 
war. After the particular initiation of the sacrifice by this ritual, presumably 
by pouring the blood of the victims on the tomb of the Agathoi, there follows 
a thysia with a banquet. In the friendly and familiar, annual feasting in the 
sanctuary of Egretes, however, a blood ritual would seem out of place, since 
this cult did not carry with it any particular connotations that needed to be 
recognized in ritual in this manner. 

On the other hand, if we start from the opposite direction, namely the 
definite cases of holocausts and blood rituals, it is possible to argue that 
undefined cases are actually to be interpreted as regular thysia and that this 
kind of ritual was so self-evident that, in most cases, there was no need 
for any elaborations. Considering the importance of heroes in the Greek 
religious system, there is no reason why thyein and thysia should not have 
been used in the same manner in hero-cults as in the cult of the gods. 

To sum up, the interpretation of thyein and thysia, of various terms covering 
religious honours and of contexts in which no particular term is used, as 
referring to rituals different from sacrifices ending with dining, rests on the 
assumption that holocausts, blood rituals and offerings of meals were the 
main rituals performed to heroes or at least that such rituals were frequent. 
There is, however, no support for such a notion, either in the terminology, 
or in the contexts in which sacrifices to heroes are found. If we approach the 
hero-cults on the assumption that the consumption of the animal victims was 
common, the opposite conclusion will be reached: the unspecified cases of 
thyein and thysia are to be interpreted as sacrifices at which the worshippers 
ate. This interpretation is in better accordance with the place occupied by 
the heroes in Greek religion at large. The dominance of thysia sacrifice 
followed by dining is clear, not only from the direct evidence, but also from 
the terminology, in particular, the use of thyein and thysia, and the fact that, 
in most cases, it was considered unnecessaiy to elaborate on the rituals. If 
all the evidence is taken into account, which has not been done previously, 


408 Thasos: LSS 64 = Pouilloux 1954£>, no. 141. Egretes: IS 47 = IG II 2 2499- 
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and not just the exceptional cases (exceptional as regards both the ritual 
content and the frequency), animal sacrifice with dining was the principal 
ritual. The evidence for hero-cults shows that heroes were worshipped on 
all levels of society and fulfilled the same role as the gods and therefore it is 
inconceivable that the unspecified cases did not refer to thysia with dining. 
The predominance of this kind of ritual further separates the heroes from the 
ordinary dead, since, unlike destruction sacrifices and blood rituals, thysia 
sacrifices had no connection with the sphere of the dead. 




Chapter IV 

The ritual pattern 


1. The sacrificial rituals of Greek hero-cults 

This study has had two aims, first of all, to establish the sacrificial rituals of 
Greek hero-cults in the Archaic to the early Hellenistic periods and, secondly, 
to investigate how these rituals are to be explained and interpreted and 
what they can tell us about the place and function of the cult of heroes 
in Greek religion. The investigation has been focused on the epigraphical 
and literary evidence from the Archaic to early Hellenistic periods, both 
in defining the sacrifices to heroes and in relating them to the rituals of 
the gods and the ordinary dead. This chronological restriction has been 
considered as particularly important, since the notion that the sacrifices to 
heroes were distinct from the sacrifices to the gods is mainly based on Roman 
and Byzantine sources. The basic conclusion is that the prevalent notion of 
how sacrifices to heroes were performed in the Archaic to early Hellenistic 
periods is in need of substantial revisions. 

1.1. Thysia followed by dining 

Contraiy to the previous opinion, the most frequently performed ritual in 
hero-cults was animal sacrifice, at which the meat was kept and eaten by the 
worshippers. The terminology used for these sacrifices is thyein and thysia, 
as well as various terms referring to the honouring of heroes. In many cases, 
when dining is documented, particularly in the inscriptions, no specific term 
is given covering the actual sacrifice, indicating that thysia sacrifices were so 
universal that there was no need for any particular elaboration. 

The fact that the meat was not destroyed, but kept and eaten, is clear 
from the direct evidence for the actual handling and division of the meat, 
dining facilities and references to eating. There is also a number of cases, 
mainly epigraphical but also literary, in which it can be argued from the 
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contexts in which the sacrifices are found, that dining must have formed 
a part of the ritual. Considering the direct and circumstantial evidence 
for thysia sacrifices followed by collective dining in hero-cults, it seems 
safe to conclude that, when no particular details are given as to how the 
sacrifices were performed or in what context the sacrifices took place, the 
ritual was centred on the consumption of the meat from the animal victims. 
Furthermore, if the political, social and nutritional importance of thysia 
in Greek society is taken into consideration, it seems inconceivable that 
hero-sacrifices, which made up a substantial part of all sacrifices made among 
the Greeks, should have consisted of any other kind of ritual than sacrifices 
at which the worshippers consumed the meat. 

Tioysia followed by dining was the main ritual of hero-cults, just as in 
the cult of the gods. As divinities, the heroes occupied a similar place in 
the Greek religious system as the gods. This is clear, in particular, from 
the importance of the heroes in the sacrificial calendars as regards absolute 
numbers but also from the fact that they in many cases could receive just 
as expensive victims as the gods or even more costly animals. If compared 
with the ordinary dead and mortal, living men, the heroes were treated like 
the gods. 

Considering the frequency of thysia sacrifices in hero-cults, the view of 
the rituals of heroes as resembling or preserving an older version of the cult 
of the dead can be seriously questioned. The ordinary dead may, in earlier 
periods, have received animal victims, and occasionally did so, even in the 
Archaic and Classical periods. It seems unlikely, however, that these animals 
were sacrificed as at a thysia , since the treatment of the sacrificial animal at 
this kind of ritual (division, burning and consumption of specific parts) aimed 
at demonstrating the divine character of the recipient and distinguishing him 
from the mortal worshipper. 


1.2. Theoxenia 

Theoxenia rituals rarely seem to have been the main ritual performed to 
a hero, apart from those on the private level, in which the presentation 
of a table with gifts could be a less expensive alternative to thysia , a fact 
which is evident from the large number of reliefs showing such sacrifices. 
In the official cult, this kind of ritual often functioned as a means of 
substantiating a thysia, either by giving the same recipient an animal victim 
and theoxenia or by presenting the less important recipient, often a heroine, 
with a table with offerings, trapeza, while an animal sacrifice was performed 
to another, major hero. The idea of inviting and entertaining the hero was 
of central importance, presumably aiming at bringing the hero closer to the 
worshippers than was the case at a thysia, which in its structure underlined 
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the distinctions between divinities and mortals. The closeness and presence 
of the hero may have been particularly desired on the private level, but also 
in state cults, as is clear from the existence of a Heroxeinia festival on Thasos 
and the use of the blood of the animal victims for inviting the hero at some 
public sacrifices. 

Even if food offerings were given to the dead, especially in connection 
with the burial, it is doubtful whether theoxenia are to be taken as indications 
of the connections between hero-cults and the cult of the dead, since the 
departed were not invited and entertained as heroes and gods receiving 
theoxenia. The widespread use of the ritual for the gods and the many 
similarities in its application to both heroes and gods suggests that theoxenia 
originated in the cult of the gods rather than in the rituals performed to the 
dead. 

1.3. Blood rituals 

Blood rituals performed in hero-cults have their own particular and varied 
terminology, often referring to the technical aspects of killing and bleeding 
the victim: haimakouriai, entemnein , sphagai , protoma and phonai. Blood 
rituals are documented only in a few cases and were performed as the initial 
part of thysia sacrifices centred on ritual dining. At regular thysiai, both to 
heroes and to gods, the blood seems to have been kept and eaten, but at a 
small number of sacrifices to heroes, the thysia was modified by a complete 
discarding of the blood, presumably on the tomb of the hero. The animal 
may also have been killed by severing its head altogether. The notion that 
animals sacrificed to heroes were killed with the head turned down facing the 
ground can be seriously questioned, however, both from the point of view 
of the iconographical and the written evidence, particularly the terminology, 
and from the practical difficulties in slaughtering animals in that way. 

In Greek cult in general, rituals focusing on the blood of the victims were 
used in a number of particular situations, such as purifications, oath-takings 
and battle-line sphagia. Here, no meal followed upon the killing of the 
animal, and a specific deity is rarely named as the recipient. Blood rituals 
could also be performed to the winds, the rivers and the sea, and in those 
cases, the meat from the victims was occasionally eaten. In hero-cults, 
most of the heroes receiving blood rituals can be demonstrated as having 
a particular connection with war. It is suggested that these sacrifices served 
as a reminder of the bloodshed on the battlefield and more directly of the 
battle-line sphagia , but also as a means of recognizing in ritual the association 
between these heroes and war. In these cases, the blood rituals have been 
transformed from an occasional ritual performed as a result of a particular 
situation (as was the case with the war sphagia) into an institutionalized 
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practice used to modify a thysia ending with consumption of the victim’s 
meat. 

The blood rituals also seem to have had a second function in hero-cults, 
being used for contacting and inviting the hero and procuring his presence 
at the festival and games. In this respect, the blood rituals made use of 
the principle of theoxenia, but the contents and treatment of the offerings 
differed. The pouring out of blood to establish contact belongs to rituals 
connected with the sphere of the dead and the underworld. In this context, 
the blood could serve to revitalize the recipient and make him approachable. 
Blood seems rarely to have been used in this manner in funerary cult, 
however. This kind of ritual is mainly evidenced as part of the sacrifices to 
epic and mythical characters in the literary sources, perhaps to be viewed as 
inspired by hero-cults but, most of all, as indicating the difference between 
these exceptional dead and the contemporary, ordinary dead. 

Of relevance for the understanding of blood rituals in hero-cults is the 
term bothros, which cannot be connected with heroes before the Roman 
period and is therefore not to be considered as a characteristic, sacrificial 
installation in hero-cults. The investigation of the usage of the term bothros 
in all contexts, not only those concerning heroes, indicates that bothroi 
were predominantly used for occasional sacrifices of a private character not 
followed by dining, taking place outside the bounds of society and official 
sanctuaries and cult, and aiming at getting in contact with the beings of 
the underworld and propitiating them, often for a magical purpose. It is 
interesting to note that most contexts in which bothroi are referred to can be 
shown to be influenced by Homer’s description in the Nekyia of Odysseus’ 
sacrifice into a bothros. In the Hellenistic and Roman periods, the ritual using 
bothroi seems to have become more or less a literary topos and it is doubtful 
to what extent these sources can be taken as evidence for sacrifices of this 
kind actually being performed. 

In hero-cult, however, the bothroi were used for actual sacrifices, at 
which the hero was contacted with the aid of the blood of the animal 
victim, but a direct use of the term in a hero-context is not to be found 
before Pausanias. The rituals formed part of an official cult and were usually 
concluded with a banquet. The use of bothroi for the purpose of calling 
and contacting a figure of the underworld is apparent from most contexts 
in which the term is found, no matter what the date or the recipient, and 
it is possible that the blood rituals to heroes outlined in the Archaic to 
early Hellenistic sources also made use of a bothros , even though such an 
installation is not explicitly mentioned. 
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1.4. Destruction sacrifices 

Destruction sacrifices at which no dining took place, covered by the terms 
holokautos in the inscriptions and enagizein, enagisma and enagismos in the 
literary texts, are rare and cannot be considered as the regular kind of ritual in 
hero-cults. All the terms seem to cover the same kind of ritual, the destruction 
of the offerings, but they have different bearings on the character of the 
recipient. Holokautos was more neutral, being used for both heroes and 
gods, while enagizein , enagisma and enagismos are particular to hero-cults 
and the cult of the dead. Apart from referring to a destruction sacrifice, 
enagizein, enagisma and enagismos also mark the recipient as being dead 
and therefore impure in some sense, and distinguish him, or a side of him, 
from the gods, who are immortal and pure. In most cases, the destruction 
sacrifices to heroes were performed as separate rituals and not in connection 
with a thysia. 

The enagizein sacrifices seem to have been aimed at highlighting the 
dead and impure character of the hero. The destruction of the offerings 
formed part of the cult of the dead, but it is doubtful to what extent they were 
performed with animal victims, since the sacrifice of animals had practically 
disappeared from the cult of the ordinary dead already in the Archaic period, 
partly as a result of the funeraiy legislation. 

Partial and total destructions of the victims are also found in the cult 
of the gods and can sometimes be viewed as a result of the character of 
the recipient, but perhaps more clearly as a reaction to or as a reminiscence 
of a particularly pressing and difficult situation. Similarly, in hero-cults the 
destruction sacrifices are not only a reflection of the recipient’s character, but 
may also be a response to the problems and stress of a particular situation 
or may be performed in order to avoid difficulties in the future. Seen from 
this angle, these rituals were used in the same manner as in the cult of the 
gods. 

The evidence for the terms enagizein, enagisma and enagismos, con¬ 
sidered to be standard terms for the sacrifices to heroes, is slight for sacrifices 
to heroes in the Archaic and Classical periods (no use at all is made of the 
terms in inscriptions before the late 2nd century BC, for example). More 
remarkable is the frequent use of the terms in the 1st to the 3rd centuries AD, 
particularly in the 2nd centuiy AD and especially by Pausanias and Plutarch. 
The popularity of the terms during this period, evident also from the hapax 
enagisterion (attested in an inscription dating from c. AD 170), can be 
linked to the antiquarian tendencies of the Second Sophistic. Enagizein 
sacrifices seem to have been regarded as an old and venerable ritual, and the 
terms enagizein, enagisma, enagismos and enagisterion are predominantly 
used for heroes considered as being ancient, a tendency which may have 
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originated in a desire to separate the old, traditional heroes of the epic and 
glorious past history from the more recently heroized, ordinary mortals of 
the Hellenistic and Roman periods. This link between heroes and enagizein 
may, in its turn, have been the reason for the almost mechanical use of 
enagizein in the scholia to explain and elucidate sacrifices to heroes in the 
Classical sources, whether or not these rituals contained any actions of the 
kind usually covered by enagizein. It is also interesting to note that, in 
the 2nd century AD and later, enagizein began to be used for sacrifices to 
gods, though often to divinities connected with the sphere of death and 
the underworld, and for sacrifices differing from regular thysiai. In this late 
period, the term seems gradually to have taken on the meaning “to burn 
completely”, no matter who was the recipient. 

The use and meaning of the term eschara, which has been connected 
with holocaustic sacrifices to heroes, are also of significance in this context. 
Eschara can rarely be connected with hero-cults before the Hellenistic 
period, which is in accordance with the lack of evidence for destruction 
sacrifices. In the Archaic and Classical sources, the term was used as a 
synonym for homos and, more specifically, for the separate, upper part 
of a homos, often made of a material different from the rest of the altar 
(metal, clay, fireproof stone), in order to protect the stone surface from being 
damaged by the fire. 

The original meaning of eschara being “hearth”, the term could also refer 
to a simple altar, located directly on the ground. In this sense, the term is 
found once in a hero-context in the Classical period, on a horns marking the 
eschara of the Herakleidai at Porto Raphti. Similarly, one of the buildings in 
the Archegesion on Delos was called escharon, “a place for an eschara" , on 
account of the simple ash-altar located within this structure. An association 
between escharai and holocausts is documented only in lexica and scholia, 
and the escharai of the Herakleidai and in the Archegesion were probably 
used for regular thysia sacrifices followed by dining, especially since the 
term escharon seems to have been a local, Delian word for hestiatorion. 
Moreover, an eschara was not a prerequisite for holocaustic sacrifices, and 
smaller victims, or parts of victims, could be burnt on a homos} 


1 This is clear from an extensive sacred law from Kos, dated to the mid 4th century BC, which 
stipulates a holocaust of a piglet and its splanchna on a bomos-. xoi 5s [xapuxst; x]ap7ttovxi top 
psy /oi[po]y xai xa attXayyva era xoO pcopoO, LS 151 A, 32-33. To clarify the question of which 
kinds of altars were required for holocausts and thysiai , respectively, practical experiments are 
needed (cf. the experiments with ox-tails and gall-bladders performed by Michael Jameson 1986, 
60-61 and figs. 3-4). It seems questionable whether it was possible to holocaust a substantial 
victim, such as an ox or a full-grown sheep, on a bomos. To create enough heat and draught, 
a construction over a pit seems more plausible; cf. the pits in the enagisterion at Isthmia (see 
pp. 80-81 for references). Such practical considerations may also have guided the organization 
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The notion of esc barn as a particular altar used for holocausts in hero- 
cults is based on the information in the post-Classical sources and mainly 
the Roman and Byzantine lexicographers and commentators, as well as the 
scholiasts, who show certain difficulties in understanding the earlier use and 
meaning of the term. It is possible that a change in cult-practice had taken 
place after the Classical period, but the connection between eschara, heroes 
and holocausts may also be a result of the late sources attempting to separate 
eschara from homos and hestia, and from the most frequent use of eschara 
in the Roman period, namely as a medical term referring to a wound. 

The ritual pattern of hero-cults presented here is based on the epigraphical 
and literary sources dating to the Archaic to the early Hellenistic periods. 
Instead of viewing hero-cults as opposed to the cult of the gods and 
dominated by destruction sacrifices, blood rituals and offerings of meals, 
only seldom replaced by thysia sacrifices followed by dining, a more varied, 
ritual pattern has emerged. The main ritual was animal sacrifice at which the 
worshippers ate, just as in the cult of the gods. This ritual could be modified 
by a theoxenia element and a different handling of the blood and the meat 


Table 33 

Types of sacrificial rituals in hero-cults. 


Description of the ritual 

Treatment of the animal victim 
or other offerings 

Thysia with or without hiera 
(additional non-meat gifts such as 
cakes, bread, fruit, vegetables) 

Meat and blood eaten, as well as 
hiera not burnt or left on the altar 

Thysia modified by a trapeza 
(table with gifts) 

Everything eaten: meat, blood, 
vegetable offerings 

Thysia modified by theoxenia 
(preparation of couch, table with 
gifts and invitation to participate) 

Everything eaten: meat, blood, 
vegetable offerings 

Thysia modified by trapezomata 
(deposition of raw meat for the divinity, 
later taken by the priest) 

Everything eaten: meat, blood 

Thysia modified by a particular way 
of slaughtering and handling of the blood 
( entemnein , haimakouriai , sphagai, protoma ) 

Blood discarded, meat eaten 

Thysia modified by partial destruction 
of the meat by burning it ( enateuein , etc.) 
or by the holocaust of another victim 

A certain quantity of the meat destroyed, 
the rest of the meat eaten, 
as well as the blood 

Holocausts (holokautos, enagizein, enagisma) 
performed separately from thysia 

Blood and meat destroyed, nothing eaten 


of the kathagizein sacrifice to Asklepios at Titane, in the Argolid, at which the larger animals, 
such as a bull, a lamb and a pig, were wholly burnt on the ground, while the small victims, the 
birds, were burnt on the altar (Paus. 2.11.7). 
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from the victim. Occasionally, the thysia was replaced by a holocaust. The 
possible variations are illustrated in Table 33. 

The traditional picture of hero-cult rituals as consisting of holocausts, 
libations of blood and offerings of meals, is mainly derived from the post- 
Classical sources, often dating to the Roman or even Byzantine periods, or 
from the explicatory sources, i.e., the lexicographers, the commentators, the 
grammarians and the scholia, the date and reliability of whom are often 
difficult to evaluate. 

An investigation of the terminology considered as characteristic of 
heroes (escbam, bothros , enagizein, enagisma and enagismos ) indicates 
that a connection between heroes and these terms can rarely be established 
before the Roman period. In some instances, the use and meaning of the 
terms have undergone substantial changes, which to a certain extent may 
reflect changes in the ritual practices, but, in other cases, the differences 
depend on the later sources not fully grasping the use and meaning of the 
same terms in the sources from the Archaic and Classical periods. In the case 
of hero-cults, it is evident that the information derived from the post-Classical 
sources should be used with the utmost care and, in many instances, cannot 
be considered as valid for the conditions in earlier periods. 

After looking at the evidence for sacrifices in hero-cults and orienting the 
rituals in relation to the cult of gods and the dead, the ritual pattern of hero- 
cults will be considered both from the view-point of the Olympian-chthonian 
model, being particular for the Greek evidence, and from other models, 
which have been applied to sacrifices in a global perspective. Finally, the 
role of immortality and mortality in Greek religion, and the heterogeneity 
of the heroes as recipients of religious attention will be discussed, in order 
to demonstrate the importance of these two concepts for the shaping of the 
sacrificial rituals of Greek hero-cults. 


2. The Olympian-chthonian distinction 

The Olympian-chthonian division is clearly visible in most work on Greek 
religion produced during the 20th century. 2 The former, stricter stance was 


2 Most of all in the scholarship in the German philological tradition (see Schlesier 1991-92, 
38-44 and refs, in p. 215, n. 2). The almost complete absence of the terms Olympian and 
chthonian in the work on Greek religion done by the structuralists of the Paris school is 
interesting; see, for example, Vernant 1990, 101-119; Vernant 1991. 290-302; Detienne 1989a, 
1-20. This is surely related to the view of the function of sacrifice held by these scholars: sacrifice 
defines man’s place in the universe as being distinguished from those of the gods and the beasts 
by their various eating modes. Cf. also Hubert & Mauss (1964, 9-18), who view all sacrifices as 
consecrations at which the victims were destroyed, either by consumption by the worshippers 
or by being handed over completely to the god. 
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to view the Olympian and chthonian categories as clear opposites and as 
more or less mutually exclusive. 3 Today, scholars tend to be less categorical, 
but they still adhere to the Olympian-chthonian approach. Walter Burkert, 
for example, separates divinities, rituals, cult-places and terminology into the 
two categories to emphasize this division as a fundamental trait in Greek 
religion but he also admits that “cultic reality, however, remained a rich 
conglomerate of Olympian and chthonian elements in which many more 
subtle gradations were possible”. 4 The validity of the Olympian-chthonian 
division and the dependence of ritual on the character of the recipient have 
recently been defended by Scott Scullion, who proposes a less strict view of 
what should be regarded as belonging to each category and also argues that 
the chthonian group should be extended to include all sacrifices in which 
the meat had to be consumed within the sanctuary. 5 

Others have been more sceptical towards the Olympian-chthonian 
division. Arthur Darby Nock urged that the term “chthonic” should be used 
with caution, and a similar standpoint has been adopted by both Folkert 
van Straten and Kevin Clinton, in particular in dealing with the archaeological 
material. 6 An even more radical view has recently been put forward by 
Renate Schlesier, who argues that the Olympian-chthonian dichotomy does 
not capture the essence of Greek religion, since it is mainly a modern, 
scholarly product with little support in the ancient sources. 7 

The basic problem in applying the categories of Olympian and chthonian, 
not only to hero-cults, but to Greek cult in general concerns what is to be 
covered by each group. Since there are no direct, ancient definitions of the 
terms, the modern interpretations often vary from scholar to scholar and it is 
not evident whether the classification of a divinity as Olympian or chthonian 
is to be made on the basis of the character of the recipient or of the rituals 
performed. 8 If by chthonian is simply meant a character connected with 
the earth and the sphere of the dead without having any bearings on the 
ritual, it is possible to consider the heroes as chthonian divinities. Whether 
a chthonian character is to be considered as giving rise to particular rituals, 
is, however, another matter. 


3 Wide 1907; Stengel 1910, 126-133; Stengel 1920, 105-155; Harrison 1922, 1-31; Rohde 
1925, 116 and 158-160; Ziehen 1939, 579-627, esp. 598. See also the 19th-century scholarship 
referred to on pp. 296-297. 

4 Burkert 1985, 202, cf. 428, n. 8; cf. Burkert 1966, 103-104; Burkert 1983, 9, n. 41; Henrichs 
1991, 162-163. 

5 Scullion 1994, 75-119; Scullion 2000, 163-167. 

6 Nock 1944, 576, n. 3; van Straten 1995, 167; Clinton 1992, 6l; Clinton 1996, 168-169, 
esp. n. 39; cf. Pirenne-Delforge 2001, 132-134. 

7 Schlesier 1991-92, 38-51. 

8 For an overview, see Schlesier 1991-92; OCD 3 s.v. chthonian gods. 
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In the case of hero-cults, the chthonian character has usually been 
thought to be manifested by certain rituals, such as holocaustic sacrifices 
and libations of blood, as well as the use of escharai and bothroi as altars. 
Other particular heroic characteristics brought forward are a preference for 
the rituals taking place at night, the use of black victims and the killing 
of the animals with their heads turned towards the ground. It has often 
been argued that the heroes’ chthonian nature is not undermined by the 
performance of tbysia sacrifices, since this kind of ritual could also form 
part of the cult of chthonian divinities and, on the whole, thysiai were 
relatively rare in hero-cults. 9 However, the limited evidence for the use of 
holocaustic sacrifices, blood rituals and escharai or bothroi has removed 
much of the support for classifying the heroes as chthonian on the basis of 
the ritual. Also the validity of chthonian criteria such as the time of the day 
when the sacrifice was performed, the colour of the victim and the mode of 
killing can be seriously questioned if the evidence is more closely scrutinized. 
Furthermore, it has been shown in this study that thysia sacrifices were not 
rare in hero-cults, but, on the contrary, that this was the main ritual in these 
cults. 

The weak point of the Olympian-chthonian model has always been 
its (in)applicability to actual ritual. Even though the proponents of the 
Olympian-chthonian distinction admit that in the case of sacrificial ritual 
the division was less strict, it is questionable whether it is possible, on the 
one hand, to consider the Olympian-chthonian distinction as a fundamental 
characteristic of Greek religion and, on the other, to stress that the same 
distinction cannot be fully applied to ritual, since there was a great degree 
of variation. Sacrificial rituals have, after all, been used as one of the main 
characteristics in deciding whether a divinity is to be regarded as Olympian or 
as chthonian and they have often been considered as a direct manifestation of 
the character of the recipient. Furthermore, the importance of ritual actions 
in Greek religion is indisputable and the ritual practices must be considered 
as constituting the core of the religious system. 

The discussion of the concepts Olympian and chthonian side by side in 
the modern literature often gives the impression that the two spheres were 
of equal proportions, both as to the divinities and to the rituals encompassed 
by each category. This has led to an over-emphasis on the spread and 
importance of “chthonian” rituals, especially destruction sacrifices, which 
have usually been regarded as the chthonian ritual par excellence, when, 
in fact, this kind of ritual is much less frequently documented than thysia, 
its Olympian counterpart, no matter who the recipient. While epithets 


9 See, for example, Scullion 1994, 98-99 and 101, who bases his opinions on dining in 
hero-cults on Nock (“Nock’s canonical list”). 
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such as Chthonios and Chthonia demonstrate the presence of chthonian 
divinities in Greek religion, the existence of chthonian rituals can be seriously 
questioned. 10 

2.1. Ou phora 

In Scott Scullion’s revised definition of Olympian and chthonian, attempting 
to demonstrate the applicability of the two categories also to ritual, the 
chthonian categoiy has been extended to include not only sacrifices at which 
the victim was destroyed, but also all sacrifices from which the meat could 
not be carried away and had to be consumed on the spot, usually designated 
as ou phora. 11 All divinities receiving such sacrifices are considered as being 
chthonian and the prescribed dining in the sanctuaiy a manifestation of their 
chthonian character. Furthermore, Scullion suggests that these “on-the-spot” 
meals were often connected with a partial destruction of the victim’s flesh, 
an action for which he suggests the convenient term moirocaust . 12 

When applying this revised definition to hero-cults, however, Scullion 
has not taken the bulk of the evidence into consideration, nor the local 
variations. To mention a few examples, he includes the Erchia calendar, 
since it contains ou phora stipulations, but he does not comment upon the 
implications of his theory for the heroes mentioned in the Thorikos calendar. 
This latter inscription includes one holocaust (to a god), the presence of 
which can be taken as support for the interpretation of all other unspecified 
sacrifices in this calendar being thysia followed by dining, whether the 
recipients were heroes or gods. 13 Furthermore, the meat from one of the 
hero-sacrifices in this calendar was apparently sold and cannot therefore have 
been eaten on the spot. 14 Scullion’s classification of the sacrifices mentioned 
in the Salaminioi calendar as “on the spot” meals is also doubtful, since the 
meat from the victims supplied by the state or by individual members was to 
be divided raw between the two groups of Salaminioi. 15 Similarly, Herakles is 


10 The Olympian-chthonian distinction was the subject of a seminar in Gothenburg in 
April 1997. Many of the presented papers expressed doubts about the existence of Olympian and 
chthonian sacrificial rituals, even though the ancient sources mention Olympian and chthonian 
gods, see, for example, Parker (forthcoming). 

11 Scullion 1994, 98-119. 

12 Scullion 2000, 165-166. Moirocaust is not known from any ancient source but the term is 
a well-found description of the ritual referred to. 

13 See the discussion of this calendar above, pp. 158-159. 

14 Daux 1983, line 27, Neaviou teXeov, I1ucxvoc]aou; , Ttlpaxov]. For the reading Ttlpaxov], see 
Parker 1987, 146. 

15 Scullion 1994, 114, n. 128; LSS 19, 19-24. Furthermore, contrary to Scullion’s claims, 
Ferguson (1938, 33-34) in his commentary explicitly says that the this meat was not eaten on 
the spot but carried away. 
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considered as the best example of a divinity being simultaneously Olympian 
and chthonian, the mixed character being reflected in the rituals. 16 Still, if 
such character traits are to be considered as being of central importance, it 
has to be explained why the chthonian side was scarcely ever acted out in 
the sacrificial rituals. 17 

A further problem with this extension of the chthonian sphere is that 
few deities are left outside of it: Apollon, Artemis, Zeus, Hera, Poseidon, 
Dionysos and Athena, or at least various aspects of these deities, become 
chthonian if the ou phora command is taken as a manifestation of the 
chthonian character of the recipient. Moreover, taking a connection with 
the earth as the main criterion for designating a divinity as chthonian also 
widens this category of gods to more or less the whole pantheon. 18 

Another difficulty in interpreting the ritual practices as a sign of the 
chthonian character of the recipient concerns the question whether a reg¬ 
ulation about the worshippers' handling of the meat can actually be said 
to have any bearing on the character of the recipient. Apart from the ou 
phora and holocausts, Scullion also considers wineless sacrifices, nephalia, 
as chthonian. Wineless sacrifices only concern the deity’s part of the sacrifice, 
while ou phora concerns the worshippers’ share of the victim. Holocausts 
concern both the deity and the worshippers, since the whole animal was 
consecrated to the divinity and no meat fell to the participants. Is it possible 
to define the chthonian nature of the recipient by combining one ritual 
command explicitly regarding the deity’s part of the sacrifice ( nephalios ), 
a second ritual command explicitly concerning the worshippers’ part of the 
sacrifice (dining oil phora) and a third command affecting both the deity 
and the worshippers (holocausts)? It has often been pointed out that the 
deity’s involvement in the sacrifice ceased after the sacrificial fire had been 
extinguished with the wine-water libation. 19 The gods did not dine with 
the worshippers, they received their part of the sacrifice first and, when the 
worshippers had their share, the divinity was no longer present. 20 Therefore, 
it is questionable to what extent the ou phora stipulation, which concerns 


16 Scullion 1994, 90-91. 

17 For the evidence, see Verbanck-Pierard 1989; Bergquist (forthcoming). 

18 This is the argument usually presented against the categories of Olympian and chthonian: 
most divinities do, in fact, have a chthonian aspect (see Clinton 1996, 168-169, n. 39; cf. OCD 3 
s.v. chthonian gods). 

19 See above, p. 287, n. 364. 

20 The aim of the dining at the thysia was collective sharing among men, not among men 
and gods; see Burkert 1985, 57; Vernant 1989, 24-29; Vernant 1991, 291. Cf. the institution of 
sacrifice by Prometheus as a means of separating gods and men, as described in the Theogony 
and Works and Days-, see Rudhardt 1970, 13-15; Vernant 1989, 26-35. 
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the handling of the meat after the deity has received his share of the victim, 
can be considered as related to the character of the recipient. 

The main objection, however, against accepting the “on-the-spot” meals 
as a sign of the chthonian character of the deities receiving these sacrifices 
is related to the practical implications of this command. It has been 
demonstrated beyond any doubt, most of all by the archaeological material, 
that ritual meals in sanctuaries are to be considered as a main feature of Greek 
cult. 21 At some sites, facilities for feasting may even have been constructed 
before any kind of temple was erected and a recent study has shown that 
one of the important functions of the stoas, found both in sanctuaries and in 
public areas, was to be used for ritual dining. 22 The fact that the worshippers 
ate in the sanctuary cannot by itself be considered as a distinguishing criterion 
between chthonian and Olympian rituals. 

If the on phora command is to be interpreted in the sense Scullion 
suggests, it has to be assumed that the worshippers made a distinction 
between, on the one hand, dining taking place in a sanctuary, since there was 
an on phora command, and, on the other, eating there voluntarily, perhaps 
since there were suitable dining facilities or they were far away from home. 
To support such a notion, Scullion proposes that the chthonian “on-the-spot” 
dining is to be considered as being set in a constrained environment and in a 
gloomy atmosphere, which was only accepted since it was a better alternative 
than a holocaust, giving no room for any ritual meals at all. 23 If Scullion’s 
interpretation is followed, the “on-the-spot” meals seem to have worked as a 
means to force the worshippers to eat in the sanctuary, although they would 
rather eat at home. 

For the argument to carry, it has to be assumed, first of all, that chthonian 
shrines, including those of the heroes, were locations having an uncanny, 
negative atmosphere. There is no direct contemporary evidence supporting 
this conception and to illustrate the atmosphere and the context of the 
ou phora sacrifices, Scullion refers to a passage from the Orphic Lithika 
concerning a ritual performed to Helios and Ge by three young men, who 
sacrifice a snake and dine on it. 24 The use of this passage as comparison 


21 See, for example, the material treated by Bergquist 1990, esp. 57-61; Cooper & Morris 
1990, 66-85; Bookidis 1990, 86-94; Tomlinson 1990, 95-101; Schmitt Pantel 1992, 304-333 and 
Appendix 4; cf. Mazarakis Ainian 1997, 390-392, for the Early Iron Age evidence. On Greek 
sanctuaries being planned for accommodating a large number of worshippers dining out in the 
open, see Sinn 1992, 180-187. 

22 The earliest building in the Herakleion on Thasos may have functioned as a dining room 
rather than as a temple, see Bergquist 1998, 57-72. On the function of the stoas, see Kuhn 
1985, 226-269. 

23 Scullion 1994, 101 and 105-106. 

24 Scullion 1994, 105-106. 
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is highly questionable, considering its late date, the 2nd century AD or 
even latter part of the 4th century, and the fact that the text deals with the 
theurgical and magical manipulation of stones, a ritual far removed from the 
public state and deme cults erf the Classical period, which Scullion attempts 
to elucidate. 25 The atmosphere of the sacrifice in the Lithika rather has a lot 
in common with the magic rituals performed at bothroi , mainly evidenced 
in the Roman sources: a sacrifice in secrecy with a magic purpose involving 
few participants, unusual offerings (in this case, a snake), the abandonment 
of parts of the offerings on the site of the sacrifice, care taken not to look 
back when leaving the site. 26 

Secondly, the basic ritual of hero-cults, as well as chthonian cult in 
general, has to be considered as being a holocaust, which was circumvented 
by the ou phora stipulation and the consumption of the meat in the 
sanctuary. It would be a different matter, could it be shown that all these the 
“on-the-spot” recipients usually, or at least frequently, received holocausts. 
The ou phora command could, in that case, be taken as a way of modifying a 
holocaust, shifting it towards a regular thysia. In the majority of the instances, 
however, the opposite seems to be the case and we seem rather to be dealing 
with regular thysia sacrifices which have been modified as being ou phora. 

In a later study, Scullion has argued that the “on-the-spot” meals were 
frequently accompanied by moirocausts and that sacrifices to heroes not 
being specified as holocausts were probably moirocausts rather than regular 
thysiai. 11 However, the connection between any form of ou phora stipulation 
and partial destruction of the meat from the animal rests on rather weak 
ground. The only indisputable case is the sacrifice to Zeus Meilichios in the 
Selinous sacred law, at which a thigh of the victim was to be burnt and 
the meat could not be removed. 28 The second possible case referred to 
by Scullion, the enateuein sacrifice to Semele in the Mykonos calendar, is 
less certain. This can only be taken to be a combination of a moirocaust 
with an “on-the-spot” prescription if the command 5aivua0wv aOxoO (to be 
eaten here) concerning the sacrifice performed on the following day to 
another divinity is considered as also referring to Semele. 29 Apart from these 


25 For the date of the Lithika, see West 1983, 36; Halleux & Schamps 1985, 57. For the contents, 
see Keydell 1942, 1338-1341; Halleux & Schamps 1985, 4-45. 

26 See above, pp. 62-71. 

27 Scullion 2000, 165-166. 

28 Jameson, Jordan & Kotansky 1993, A17-20. 

29 LS 96, 22—26, EvSexdTrji, etri to(0)t[o] TiXf^Go^, Etrjaiov ■ touto evoiteuetoii ■ 

SuoSEXorurji Aiovuacoi ArjvEi Exrjaiov ■ uttelp] xa[p]ttcov Ail XSovuoi, Tfji X0ovtr)i SepTOi pEXava 
ETfjada] ■ Jevcoi ou fMpu; ■ SaivuaOcov auxou. The sacrifice to Semele takes place on the eleventh 
of Lenaios (lines 22-24). The next day (lines 24-26), Dionysos Leneus, Zeus Chthonios and 
Ge Chthonie all receive sacrifices. The “to be eaten here” stipulation follows after the last two 
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two cases, the moirocausts at ou phora sacrifices to heroes, and to other 
divinities as well, remain an inference. More compelling is the fact that 
the explicitly clear moirocaust to the impure Tritopatores in the Selinous 
inscription, which is said to be executed “as to the heroes”, is not specified 
as being “on-the-spot”. Furthermore, none of the other known moirocausts, 
which on the whole are few and mainly concern gods, show any indication 
of the consumption of the meat being regulated in any way. 30 To consider 
the Selinous lex sacra as a support for moirocausts being common seems 
therefore to be pressing the evidence too far. Most commentators agree on 
this inscription being created as the response to some kind of crisis, in the 
form of pollution stemming from civil war, ineffective funeraiy rites, disease, 
infertility or the fear of ghosts. 31 Destruction sacrifices, of the kind often 
labelled heilige Handlungen, were one kind of ritual used to deal with such 
conditions. 32 The possibility has, at least, to be considered that the Selinous 
inscription does not reflect any regular cult activity, but rather constitutes the 
ritual response to a situation of stress, and is therefore not to be taken as an 
example of ritual practices at large in the Greek world. 

On the whole, the heroes seem to fit less well into the modified version 
of the Olympian-chthonian model than do the chthonian gods. Even though 
Scullion’s starting-point is that ritual dining was a rare feature of hero- 
cults, he admits, at the same time, that the heroes received such sacrifices 
more frequently than chthonian divinities at large, a fact he explains with 
the heroes being more approachable than other chthonians. 33 There are, 
however, other indications of the heroes not conforming to the chthonian 
pattern. Nephalia , wineless sacrifices, often taken as a sign of chthonian 
ritual, are rare in hero-cults. 34 To consider ou phora sacrifices as a ritual 
particular for hero-cults is questionable, since most sacrifices to heroes show 
no sign of having been regulated in this manner. Furthermore, it is also 
interesting to note that of the divinities, for whom this stipulation is known, 
only nine are heroes while 35 are gods. The suggestion that meat could 


divinities (line 26). Scullion (2000, 165-166) considers all these three deities part of one complex, 
to which Semele also can be added, and therefore any ritual commands at the end of the 
sequence can be taken to apply to all four of them. However, a distinctive punctuation is used 
to separate the events on the twelfth, i.e., the sacrifices to Dionysos Leneus from the sacrifices to 
Zeus Chthonios and Ge Chthonie, the latter also being forbidden to outsiders, see Butz 1996, 91. 
Furthermore, if SouvuaOcov auxo0 is to cover the sacrifice to Semele, the conclusion must be that 
the ban on xenoi also concerns this sacrifice. This causes a difficulty, since the sacrifice to Semele 
is specified as being accessible to the public, etu to(0)t[o] nXfjGo?, see further above, p. 220, n. 27. 

30 For the evidence, see above, pp. 217-225. 

31 See above, p. 227, n. 62. 

32 See examples discussed above, pp. 226-227. 

33 Scullion 1994, 114-117. 

34 See Henrichs 1983, 98-99; cf. Scullion 1994, 103. 



318 


The ritual pattern 


perhaps never be taken away from sacrifices to heroes is contradicted by 
at least two cases where meat was removed to be eaten or sold. 35 The 
majority of the evidence for moirocausts concerns gods and not heroes and 
the only indisputable case of the combination of a moirocaust and an ou 
phora stipulation does not concern a hero but a god. 36 Deviations such as 
these from the assumed chthonian ritual pattern for the heroes raise further 
doubts of the applicability of the Olympian-chthonian model, even in its 
modified version, to sacrificial rituals. 

Scullion’s explanation of the ou phora stipulation is based on the notion 
that the chthonian nature or character of the recipient was decisive for the 
occurrence of this command. The conclusion seems unavoidable, however, 
that the chthonian rituals resulted in the same activity as the Olympian 
ones, namely that the worshippers dined in the sanctuary. This being the 
case, the ou phora stipulation seems to lose some of its force as a marker 
of the recipient’s character. The distinctions claimed to separate the “on 
the spot” dining from the voluntary feasting in sanctuaries, such as the ou 
phora sacrifices taking place in a gloomy and constrained environment, often 
being accompanied by moirocausts and only accepted, since they at least 
give the worshippers some meat to dine on, can rarely be demonstrated in 
the available evidence. The alternative course of action suggested here, is 
therefore to approach the ou phora command from the ritual point of view, 
starting with the stipulation itself and take a closer look at how it functioned 
within its own context. 

If we begin with the tangible results of an ou phora stipulation, it is 
clear that it meant that the worshippers actually ate the meat in the sanctuary 
instead of taking their portions with them to prepare and consume them at 
home or perhaps to sell them. For some reason, it was desired that those who 
participated in the sacrifice remained in the sanctuary also for those parts of 
the ritual which did not have to be executed there, contrary to the killing 
of the victim, burning of the god’s portion and grilling of the splanchna. 
Since dining can be said to form an integrated part of the ritual of animal 
sacrifice, the consumption of meat on the spot can be seen as a way of 
prolonging the ritual sequence. In a way, this may have meant an emphasis 
on the religious aspect of this meal. In this sense, it is possible to compare 
prescribed feasting in a sanctuary with theoxenia , one function of which, 


35 Scullion 1994, 114; Parker (forthcoming). For the removal of meat, see above, p. 313, n. 14, 
Neanias at Thorikos, and the heroes mentioned in the calendar of the genos of the Salaminioi. 
Of interest is also LS 151A a, tcov Guopevov tou AEUxo9f)i attotpopa ec; iipeav. It should be noted 
that information stating that the meat was removed is rare in the Greek evidence, no matter the 
divinity concerned. 

36 See above, pp. 316-317. 
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Michael Jameson has suggested, was to give the whole thysia ceremony 
more weight and getting the participants more involved in the sacrifice. 37 
The practice of trapezomata , the deposition on a table within the sanctuary 
of raw meat, which was subsequently taken by the priest, is also of interest in 
this context, since it may have functioned in a similar manner. 38 No carrying 
away of the meat, theoxenia and trapezomata all emphasized the alimentary 
aspect of the sacrifice but also made the food and the worshippers remain 
for a longer time in the sanctuary. It is of interest to note that both the 
Thorikos and the Marathon calendars list trapezai among the expenses for 
sacrifices but that none of these inscriptions contain any references to on 
phora or similar practices. 39 The Erchia calendar, on the other hand, has 
no trapezai but 22 cases of ou phora. 40 This may be a coincidence but 
perhaps the two rituals had, in some way or to some extent, a similar content 
and function, for example, the prescribed dining within the sanctuary also 
involving cooked or raw meat being displayed along the lines of the practices 
of theoxenia/trapezai or trapezomata . 4l A sacrificial calendar from Kos is 
also of interest here, since, at a sacrifice of a heifer to Hera, it is stipulated 
that the meat could be taken away while portions of intestines and bread, 
clearly priestly perquisites, had to remain in the naos. 42 These latter offerings 
were to be sacrificed on the hearth in the temple and simply may have been 
deposited there or perhaps burnt. The prescription against removing the 
meat or the demand that the meat had to be eaten in the sanctuary seems, 


37 Jameson 1994a, 53-57. 

38 Jameson 1994a, 56-57. Jameson actually makes a comparison between theoxenia , ou phora 
and trapezomata. 

39 See above, p. 138 and 156, Table 25. 

40 See above, p. 156, Table 25. 

41 The Selinous lex sacra contains one of the few cases of a sacrifice at which a theoxenia 
ritual and a prohibition of the removal of the meat are found together, see Jameson, Jordan & 
Kotansky 1993, A 17-20, xol ev EuBuSapo : MiXi/ioi : xpiov 0[u]ovxo. ecjxo 5e xod 6upa tisSoc 
fExog 0uev. xa Se help , xa Sapoaia ec0{c/.)lpeto xod Tpd[jiE^a]v : 7tpo0EpEv xod poXsav xod xaro 
xac xpvxEfac : aitapYpaxoi xod xooxeoi xa[xa]xSai ■ xa xpa ps/tpEpExo. xotXsxo [/Jovxiw Xel At 
this sacrifice to Zeus Meilichios, the thigh of the ram, offerings from the table and the bones 
are said to be burnt. Perhaps the kra mechphereto is there to clarify that the rest of the meat on 
the table was to be eaten (and also used as perquisites for the priest)? ISA 43 (2nd century BC), 
concerning the cult of Sarapis at Magnesia, specifies that while the sacrificed victims had to be 
consumed on the spot (line 7), a leg of each victim had to be left in the temenos as well as three 
portions of meat (lines 10-12). These latter may have been used for some kind of trapezomata 
ritual and subsequently fell to the priest, constituting his gera. 

42 LS 151 B, 7-10, 0uei lapEU? xod lEpa trapEXd ' YEpl) XocpfS&IvEi] §Eppa xod cjxeXo<; ■ xauxac; 
ontocpopa ■ sv8opa EvSEpExai xod 0ue[xou] etu xod iaxiai ev xcoi vodoi xa svSopa xod EXaxf|p ec 
fjpiEXxou [ajilupcov ■ xouxcov oux Excpopa ex xou vaoO. This case, incidentally, is interpreted by 
Scullion (1994, 104, n. 82) as being without ritual significance. 
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however, to have worked independently from the cutting of gera reserved 
for the priest or priestess. 43 

Thus, prescribed dining in the sanctuary may have functioned as a way 
of prolonging, strengthening and emphasizing the religious aspect of animal 
sacrifice and the following meal, as well as the worshippers’ involvement 
in the ritual. Why was this desired on certain occasions? Here, several 
possibilities can be thought of. If we look at the evidence for ou phora , more 
than two thirds of the cases are found in a total of only three inscriptions: the 
sacrificial calendars from the deme Erchia, from Mykonos and from Kos. All 
three of these can be put in connection with a recodification or reorganization 
of the ritual activity at each location, which in its turn was brought about by 
some kind of changes having taken place, either within the cult itself or in 
the surrounding society. At Erchia, a new system for meeting the costs of 
the sacrifices was probably the main reason that called for the calendar to 
be inscribed. 44 The Mykonos calendar explicitly states that it was written 
down after the synoecism of the island in order to record new sacrifices and 
changes in the old rituals. 45 The Coan calendar also came about after the 
synoecism in 366 BC. 46 In fact, most of the remaining inscriptions containing 
ou phora regulations can also be linked to external or internal changes 
affecting the cults, for example, two cults merging into one, a private cult 
being transferred to the public domain, the control of the sanctuary changing 
hands from one state to another. 47 In all, the number of cases in which a 


43 Many inscriptions stipulate both the prohibition of removing meat and which kind of gera 
the priest is to receive, see, for example, LS 151 A, 45-46; A, 57-59; D, 1-3; Petropoulou 1981, 49, 
lines 31-36 (= LS 69); LS 54. It is not clear whether the on phora command applied also to the priest's 
portion. See also LS 28 = LG II 2 1356, separately listing the hierosyna for certain priestesses 
(consisting of money, skins and various kinds of food) and the parts of the sacrificial victims 
they could take from the table; see also discussion of this and other cases in Gill 1991. 15-19. 

44 The main argument for this theory is the division of the sacrifices into five columns, each 
with more or less the same cost, see Daux 1963«, 632-633; Dow 1965, 210-213; Dow 1968, 
182-183. On the relation between this calendar entitled Demarchia he mezon and the presumed 
“Lesser Demarchia”, either older or contemporary, see above, p. 151, n. 120 and p. 163. 

45 LS 96, 3-5. No earlier calendars are known from Mykonos, which means that the extent of 
the religious changes is unknown. For evidence for the political changes, see Butz 1996, 88, n. 64. 

46 LS 151, commentary by Sokolowski; Sherwin-White 1978, 292-293, who also comments on 
the almost total lack of evidence for religion on Kos before the synoecism. Cf. LS 156 and 157 
which also have been put in connection with the synoecism. 

47 Cults of Zeus Apotropaios and Athana Apotropaia united under a single priestess ( LSS 88 b, 
Lindos, 3rd century BC, cf. commentary by Sokolowski); joining of the cult of Zeus Polieus and 
that of the Twelve Gods (LS 156, Kos, 300-250 BC); cult of Sarapis being taken over by the 
state (LSA 43, Magnesia, 2nd century BC, cf. commentary by Sokolowski); the control of the 
Amphiareion at Oropos having passed from Athens to Boiotia (Petropoulou 1981, 49 [= LS 691, 
Oropos, early or late 4th century BC?; on the disputed dating of this text, see SEG 31, 1981, 416; 
SEG 38, 1988, 386; Parker 1996, 148-149 with n. 108; Knoepfler 1986, 96, n. 116; Knoepfler 
1992, 452, no. 78). 
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connection between ou phora and some kind of change can be established 
seems to be too great for it to be dismissed as being entirely coincidental. 

In situations of change, there may have been a desire to emphasize 
or promote certain cults by ensuring that a larger number of participants 
were actually present in the sanctuary, something which was accomplished 
by making the worshippers consume the meat on the spot. One reason for 
doing so, may have been that a cult had been moved. In the Erchian calendar, 
every single sacrifice has the location indicated. This feature, unique for this 
kind of document, has been suggested to be a result of some sacrifices having 
changed locations and perhaps also being administered by the deme rather 
than by a genos. 48 This calendar also contains 22 cases of the ou phora 
command, constituting almost half of the extant evidence for this kind of 
regulation. It is tempting to trace a connection between the high number 
of ou phora regulations and the fact that the locations are given for all 
the sacrifices. To make the worshippers actually feast on the spot and to 
prohibit the meat from being removed, may have been a way to establish 
new traditions of these particular sacrifices at those specific cult places, as 
well as to make them familiar to the public. 49 

After a synoecism, certain divinities may have been given a different 
and perhaps more significant role. 50 To take another example from the 
Erchia calendar, this document contains a low number of sacrifices to heroes 
if compared with the other well-preserved calendars from Attica. 51 Of the 
eleven sacrifices to heroes in this calendar, however, seven are marked as 
ou phora (the remaining cases being three holocausts and one thysia not 
specified in any way). If the Erchian calendar marked a reorganization of the 
deme’s cults due to financial difficulties, it is possible that some hero-cults 
may have been left out in order to save money. 52 If that was the case, 


48 Dow 1965, 212-213. 

49 If the locations of the sacrifices in the Erchia calendar are considered, most sanctuaries 
house both such sacrifices at which the meat could be taken away and such at which the dining 
had to be on the spot. One sanctuary, however, has only oil phora sacrifices: the sacrifices to 
Kourotrophos and Artemis on the 21st of Metageitnion e<; ZoruScov, “in the plot or precinct of 
the Sotidai” (LS 18, col. Ill, 3-12), perhaps a temenos consecrated by a local family, the Sotidai; 
cf. Daux 1963a, 624. Cf. the only ou phora sacrifice in the sacred law from Selinous being 
to Zeus Meilichios in the plot or sanctuary of Euthydamos (toi ev EuTuSapo : MiXi/loi), see 
Jameson, Jordan & Kotansky 1993, A17 and 20, cf. idem , 27-28 and 37. For Euthydamos being 
a hero rather than the progenitor of a gentilitial group, see Clinton 1996, 165- 

50 Cf. Sherwin-White 1978, 292 and 299-302. Apollon Dalios and Apollon Pythios were two 
traditional Coan cults apparently given continuity in the religion of the new state. Also Leto 
was of major importance in the 3rd century BC. Both Apollon Dalios and Leto were given ou 
phora sacrifices, see LS 151 D, 2 and 4. On the position of Zeus Chthonios and Ge Chthonie in 
connection with the reorganization of the polis on Mykonos, see Butz 1996, 89-92 and 94. 

51 For the evidence, see above, pp. 161-163. 

52 See above, p. 163. 
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the importance of the remaining hero-cults may have been stressed by the 
“on-the-spot” meals. 53 

In connection with this line of thought, it is interesting to consider who 
the divinities are who receive these sacrifices. Scullion considers them all 
chthonian and in many cases a connection with the earth, the land, or a 
specific locality is obvious. At changes affecting the society, it may have been 
of interest to strengthen and emphasize cults having a close relation to the 
actual region or city where one lived. One way to accomplish this could have 
been to regulate where the meat from these sacrifices could be consumed, 
in the sanctuary or elsewhere. In the Coan calendars, for example, the meat 
from certain sacrifices to Zeus Polieus, Zeus Ourios and Apollon Dalios could 
not be taken outside the city or even outside the island. 54 The prominence 
of ou phora sacrifices to Zeus Polieus may, therefore, perhaps be due to his 
close link with the city and the polis rather than to him being “chthonian” in 
the sense Scullion advocates. 55 

To regulate where the meat could be taken and consumed could also 
have functioned as a way of marking who belonged to a certain group 
or context and who was excluded. The on phora command, as well as 
other commands in the same sense, are found in combination with other 
regulations concerning the handling of the meat and who were allowed to 
participate. 56 In the Mykonos calendar, for example, the on phora sacrifices 
to Zeus Chthonios and Ge Chthonie were also specified as being closed 
to foreigners or outsiders. 57 If these divinities were of special importance 
for the links to the land and the territory, dining within the sanctuary 
could have been a way not just to underline this particular relationship but 
also to control who were to participate and thereby exclude the foreigners 
or outsiders more effectively. The reason for making the sacrifice to the 
Archegetes in the same calendar, another cult with strong local colour, an 
“on-the-spot” meal may also have been to exclude those who were not 


53 Only one of the hero-sacrifices is not marked as being ou phora in contrast to the sacrifices 
to the gods, of which half are ou phora and half lack such a stipulation. There is also one 
holocaust to a god. 

54 LS 151 A, 54-55, meat from the ox sacrificed to Zeus Polieus not to be taken outside the 
city; LS 156B, 13 and 16, meat from animals sacrificed to Zeus Ourios and Apollon Dalios not 
to be taken outside the island of Kos. Cf. LS 96, 6-7, Mykonos, the ram sacrificed to Poseidon 
Temenites not to be brought into the city. Could this have been a way of promoting a rural, 
local cult of this god? 

55 On the connections between the polis and Zeus Polieus (as well as other divinities 
concerned with the identity and protection of the polis), see Sourvinou-Inwood 1990, 307-312. 

56 On the use and function of the prohibition of xenoi in religious contexts, see the discussion 
by Butz 1996, 75-95, who argues that this restriction was used as a means of defining the polis. 

57 LS 96, 24-26; see also Butz 1996, 89-92 
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considered appropriate participants. 58 In both these instances, these were 
sacrifices for the inhabitants of the island and connected with the land itself. 
To emphasize this fact, the dining was to be performed in the sanctuary. 

Women were banned from the sacrifices to Athana Apotropaia and Zeus 
Apotropaios on Rhodes, at which the meat could not be removed. 59 An ou 
phora command goes well with such a regulation, since the fact that the 
men actually had to eat all the meat in the sanctuaiy definitely excluded 
the women from any participation, accidental or deliberate. Thus, it is 
possible that the on phora command in some cases was used to reinforce 
a restriction concerning who could participate and more precisely, who 
could not. There are other, similar cases. A presumably private shrine and 
temenos of Asklepios and Hygieia somewhere in Attica was only accessible 
to farmers and those living nearby and the meat from the victims could not be 
removed. 60 Some of the meat, however, had to be given to the person who 
had set up the shrine, as well as to the religious official, probably the priest. 
A regulation of cult of the 'YXXsov Nupcpou on Thera prohibits the meat from 
being carried away. 61 The inscription was cut in the rock, presumably at the 
site where the sacrifices and the dining were to be performed. This cult may 
have been reserved for the members of this tribe, and their eating on the 
spot further indicated this exclusivity. It is interesting to note that at the on 
phora sacrifice to Zeus Meilichios in the Selinous lex sacra , it is stated that the 
person performing the sacrifice may invite whomever he wishes. 62 Perhaps 
this latter stipulation also functioned as a way of selecting the participants 
at this meal within the sanctuaiy, though the criteria for selection were here 
dependent on the initiator of the sacrifice and may have varied from occasion 
to occasion. 63 


58 LS 96, 40-41, the lines being very fragmentary; for the command Saivua[0tov auxoO], see 
SylP 1024, 40-41. The damaged part of the stone may perhaps have contained a ban on xenoi 
to participate also in this sacrifice (see Butz, 1996, 91 with n. 69), cf. the Delian cult of the Heros 
Archegetes or Anios, at which the entrances to the sanctuary, consisting of the escharon and 
the oikoi, had inscriptions stating EEevcoi oux omr) eaiivoa, see the detailed discussion by Butz 
1994, 69-98, esp. 83-94; see also supra, pp. 36-38. Butz suggests that the prohibition at Delos 
aimed at excluding Athenians front this indigenous cult. The meat from the sacrifices to the 
Heros Archegetes at Tronis described by Pausanias (10.4.10) had to be consumed on the spot 
and this ritual may also be placed in the same category. 

59 LSS 88 a, 3-6 (4th century BC), Athena Apotropaia, and b, 4-6 (2nd century BC), Athena 
Apotropaia and Zeus Apotropaios. 

60 LS 54, 1st century AD. 

61 LS 132, 3; 4th century BC. On the meaning of 'TAAecov, see commentary by Sokolowski. 

62 Jameson, Jordan & Kotansky 1993, A 17-20, esp. line 20, xa xpS pe/rpepExo. xolAexo 
[/ blovxiva ACL. 

63 On the linking of the prohibition of removing the meat and the freedom to summon guests, 
see also Clinton 1996, 173-174. It may also be possible that “he may invite whomever he wishes” 
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If the dining took place in the sanctuary, it may have facilitated the 
exclusion of those who were not to have access to the meat. At the same 
time, the prohibition of removal of meat may have been a way of assuring 
that a particular category of worshippers actually received their allotted share. 
At the sacrifice to Dionysos Bakcheus on Mykonos, the hieropoioi were to 
pay for the victim, a goat, and participate in the dining, which had to be 
performed on the spot. 64 In this case, the hieropoioi' s access to the meat they 
had paid for was assured by the inscription stating both that they were to 
take part in the meal and that the feasting was to take place in the sanctuary. 
Three of the cases of meat being given to a certain group of participants in the 
Erchia calendar are combined with ou phora. In two cases, at the combined 
sacrifices to Semele and Dionysos, it is the women who are to receive the 
meat. 65 The consumption on the spot may have served as a guarantee for 
them to be able to enjoy this meal. The third case of ou phora in connection 
with meat consumption in this calendar concerns the Pythaistai, who were to 
be given meat at a sacrifice to Apollon as well as at two other sacrifices to the 
same god, at which no further restrictions are indicated. 66 It is interesting to 
note, that the ou phora command at this first sacrifice to Apollon involving 
meat distribution to the Pythaistai has been added to the stone after the 
inscription was cut. 67 Perhaps this was a later measure taken to ensure that 
this group should be able to get the meat. 

To sum up, as a ritual regulation the on phora command may have functioned 
on various levels and been used to achieve different, though often associated, 
purposes. Consumption of the meat in a sanctuary can be seen as a way 
of emphasizing the religious aspect of the meal and of connecting the 
worshippers more closely to the cult place and the divinity, but also to 
each other. In this sense, the oil phora command is not unique but may be 
compared to theoxenia and trapezomata rituals. Feasting at a certain location 
could have been desired for a number of reasons, particularly as a means of 
enhancing the importance of some sacrifices in connection with changes in 


meant the opposite, that is, even though this was an ou phora ritual, this particular sacrifice 
could be open to anyone. 

64 LS 96, 26-30. 

65 LS 18, col. 1, 46-51 and col. IV, 35-40. 

66 LS 18, col. V, 33-38; col. II, 47-51; col. Ill, 33-37. 

67 For this instance of ou phora, see Daux 1963a, 612 and 628, col. V, 36-38 (see also the 
Appendix, p. 351), since it is not included in Sokolowski’s edition of the text (LS 18). There are 
two more cases of ou phora being added later to this calendar (Daux 1963a, 628, col. II, 44 and 59, 
the recipients being the Herakleidai and Aglauros). These two additions of ou phora are, in fact, 
the only two cases of this command in the whole second column and are perhaps to be seen as 
corrections, since they were forgotten when the stone was inscribed in the first place. The other 
four columns have between four and six instances of ou phora each (see Dow 1963«, 204). 
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the society or the cult itself. At the same time, regulations of where the meat 
was to be eaten may have been used to mark who belonged to a particular 
category or group but they also facilitated the distribution to those who were 
entitled to a share on a particular occasion. 


3. Thysia and powerful actions: low-intensity and 
high-intensity rituals 

It has been argued here that the definition of the heroes as chthonian 
(even in its modified version) is not compatible with the evidence, since 
the rituals performed in hero-cults are predominantly of the kind that would 
be considered Olympian if the Olympian-chthonian distinction were to be 
applied. Furthermore, holocausts, blood rituals and the offerings of meals, 
usually regarded as chthonian sacrifices, are also found in the cult of the 
gods or in contexts in which no particular recipient is specified. The random 
application of the label chthonian to everything that has to do with hero-cults 
serves more to obscure than to elucidate the heroes and their sacrificial 
rituals. 

Since one of the aims of this study has been to demonstrate the 
difficulties in using the Olympian-chthonian model to understand sacrificial 
rituals and, in particular, the rituals practised in hero-cults, it is interesting to 
see to what extent other models of sacrifice may be applied to the Greek 
rituals, in particular those of the heroes. Among other approaches to Greek 
ritual in recent years is the view of the sacrifices as consisting of, on the 
one hand, the “normal” kind of sacrifice, usually labelled thysia , and, on 
the other, a variety of “powerful actions”, which could be used to modify 
or colour the thysia, depending on the purpose and context of the ritual. 68 
These “powerful actions” could consist in choosing an animal of unusual 
character (black, not castrated, pregnant) or pouring out libations of a of kind 
different from wine mixed with water (honey, milk, water, unmixed wine). 
Most frequently, the powerful actions concern the treatment of the meat from 
the victim, resulting in its partial or total destruction. In his important paper 
on hero-cults, Nock distinguished between two kinds of holocausts, first of 
all, offerings to persons who have lived and died and who need sustenance, 
and secondly, actions labelled as heilige Handlungen, rituals performed 
as a reaction to the situation rather than to the character of the recipient. 
Among these, Nock included the deposition of pigs in the megara at the 
Thesmophoria, sacrifices of puppies to Enyalios, purifications, sphagia in 
general, oath-sacrifices, offerings of victims in a crisis, cathartic sacrifices and 


68 Jameson 1965, 162-163; cf. Peirce 1993; Verbanck-Pierard 2000, 283-284. 
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various ceremonies to avert evil . 69 The main distinction between this manner 
of approaching Greek religion and the Olympian-chthonian approach lies in 
the former model’s focus on ritual, an aspect that has always been played 
down in the latter approach. 

The model of the sacrificial rituals as being mainly thysia, modified 
by powerful actions on certain occasions, is, in fact, not unique and has 
parallels in the study of sacrifices globally. A closer look at models of 
sacrifices in other cultures and contexts is therefore of interest in order to 
demonstrate that the Olympian-chthonian approach is far from the only 
option when studying the Greek evidence. Jameson’s view of sacrifices 
as usually being of the normal kind, occasionally modified or replaced by 
powerful actions or heilige Handlungen, can, for example, be compared with 
Henninger’s division into regular and extraordinary sacrifices . 70 According 
to this division, the regular sacrifices are determined by the astronomical and 
vegetative year, annual commemorations of historical events and important 
occasions in the life of the individual, such as birth, puberty, marriage and 
death. Extraordinary sacrifices, on the other hand, are performed at special 
occurrences in the life of the community or the individual, both of a joyous 
and a disastrous kind. 

A classification, perhaps fitting the Greek evidence better, has been 
made by van Baal following Platvoet, who based his observations on 
African material . 71 According to differences in the religious situation, van 
Baal divides the sacrifices into low-intensity and high-intensity rites. Low- 
intensity rites are the ideal form for man’s relation with the supernatural 
and encompass what is done on a regular basis for the upkeep of the 
order and when nothing particular has occurred. These simple rites are 
sufficient to keep up good relations with the gods, inspiring confidence 
in their benevolence and protection. The high-intensity rites are performed 
when disasters and misfortune persuade the faithful that there is something 
wrong with these relations. These are special situations that demand special 
actions. 

The understanding of Greek sacrificial ritual as consisting mainly in 
thysiai, at which the worshippers ate, and rarely heilige Handlungen or 
“powerful actions” is to regard the situation in which the sacrifices were 
performed, and not the character of the recipient, as decisive for the ritual. 
The whole system is based on one kind of standard behaviour regulating 
matters when conditions are normal. Therefore, most sacrifices were thysiai, 


69 Nock 1944, 590-591. 

70 Henninger 1987, 548-550. 

71 Van Baal 1976, 168-169; Platvoet 1982, 27-28, has elaborated further on the same 
classification. 
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low-intensity rituals, dealing with the day-to-day contact with the divine 
sphere, no matter whether the recipients were heroes or gods. On the other 
side of the spectrum are the heilige Handlungen-. total or partial destruction 
of the victim and an emphasis on the animal’s blood. Such rituals can also be 
found both in hero-cults and in the cult of the gods but are, on the whole, rare 
for both kinds of recipients. In some cases of heilige Handlungen (such as 
purifications, oath-takings and war sphagia ), no divine recipient was named 
and it has been suggested that these rituals are not even to be considered 
as sacrifices . 72 If the sacrificial rituals of hero-cults are considered from the 
point of view of low-intensity and high-intensity rituals, it is obvious that the 
cult of the heroes concurs with the cult of the gods and that the sacrifices to 
heroes fulfilled the same function as those to the gods. 

If thysia sacrifices were so intimately linked with Greek society, dining 
and the procuring of meat, why were rituals performed at all, which focused 
exclusively on the blood of the victim or at which some, or all, of the meat 
was destroyed? If sacrifices to the divinities are aimed at helping men and 
regulating their world, it would theoretically be sufficient to perform such 
sacrifices and no difficulties would occur. Still, all religious systems seem 
to have had a need for some kind of sacrifices deviating from the usual 
practices, to be used in particular situations, and often such rituals involved 
the destruction of the offerings . 73 The principle at work seems to have been 
that of renunciation: if a part is given up, the rest could be saved . 74 This 
behaviour functions as a last resort in unusual, extreme and unexpected 
situations, not covered by the regular, ongoing cult, and is a manifestation 
of the religious system being prepared for all eventualities . 75 The intimate 
link between the situation and the performance of such sacrifices makes 
it understandable that, in many cases, at least in the Greek evidence, no 
particular divinity was named as recipient. 


72 Durand 1989a, 91; cf. Casabona 1966, 165. Still, they are religious actions performed in 
order to achieve a certain purpose in relation to the supernatural sphere. 

73 The Nuer in Sudan performed sacrifices at which the victim was not eaten, in order to 
stay plague or murrain, to make certain birds leave the grain alone and in war, in front of 
the advancing army (see Evans-Pritchard 1956, 219-229). Among the Dinka, an animal may be 
trampled to death as a preparation of war, while purification from incest could be achieved by 
cutting a ram in half while alive and sometimes discarding the meat, see Lienhardt 1961, 285 
and 306-307. 

74 Burkert 1987, 44-46. Versnel 1981, 184-185, suggests that all sacrifices that force people 
to renounce a possession, to eliminate it from society, to destroy, kill, spill, bury or burn it, are 
motivated by the same feeling of compulsion that payment has to be made and compensation 
provided; cf. Gladigow 1984. 

75 As Walter Burkert writes, “Every religion aspires to the absolute. Its claims, when seen from 
within, make it self-sufficient. It establishes and explains but needs no explanation” (1983, xx). 
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In all, high-intensity rituals must be considered to be rare, no matter 
what the cultural context. 76 This is an important observation which, in the 
Greek case, is easily obscured if the Olympian-chthonian model is applied, 
since from this model it is all too often taken for granted that all chthonian 
divinities received destruction sacrifices or other kinds of high-intensity 
rituals. Each sacrificial system is of course a product of its own specific 
cultural context and comparisons with other religions have to be made with 
care. However, if the traditional view of Greek sacrifices is followed and all 
chthonians are to be considered as receiving particular rituals, for example 
holocausts, moirocausts or offerings of blood, this would mean that Greek 
religion would have occupied a more or less unique position among cultures 
practising animal sacrifice. In no other context, in which animal sacrifice 
forms a regular part of the ritual practices, do destruction sacrifices seem to 
make up more than a small fraction of the rituals performed. On the whole, it 
may be argued that sacrifices resulting in an unusually large part of the victim 
being destroyed, or a complete holocaust, are unusual, since they were only 
needed occasionally. Furthermore, these rituals were meant to deal with the 
difficulties of particular situations. They would lose their distinctive meaning 
and also their power to deal with the stress and danger of a specific situation, 
were they to be performed on a regular basis. 

Still, the division into low-intensity and high-intensity rituals and their 
respective links with regular cult and occasional demands for particular 
actions does not fully reflect the possible variations in the Greek evidence 
(see Table 33, p. 309). Destruction lies at the heart also of a regular thysia 
sacrifice, since it cannot be accomplished without the burning of the divinity’s 
portion of the victim, a partial destruction which, however, does not affect 
the share of the animal falling to the worshippers. Moreover, it is interesting 
to note that the heilige Handlungen can be disconnected from the occasional 
use corresponding to a particular situation and instead form part of a regular 
cult to a particular divinity. In these cases, the ritual may have begun as a 
response to a particular situation demanding high-intensity rituals, but the 


76 On destruction sacrifices among the Nuer and the Dinka, see above, p. 327, n. 73; see 
also van Baal 1976, 173, on the rare cases of holocausts among the Southern Toradja in East 
Indonesia; cf. Leach 1976, 83-84; Seiwert 1998, 276, on a part of the victim regularly being given 
back to the worshippers at animal sacrifice. The daily holocausts in the Temple at Jerusalem 
constitute an exception. This was the only, or at least, the principal location at which Hebrew 
sacrifices were performed, at least from the Hellenistic period until the destruction of the Temple 
(see Ringgren 1982, 143-149 and 295-296; Burkert 1985, 63). Cf. the statement by Porphyrios 
(. Abst. 2.26.1-2), referring to Theophrastos (fr. 13, Potscher 1964; cf. Bernays 1866, 111-113), 
that, if the Greeks were to be ordered to sacrifice in the same manner as the Syrians and the 
Jews, they would cease doing it altogether, since the former do not eat the victims sacrificed 
but burn them completely (el tov auxov rpac; (xpottov xu;> xeAeuoi Bueiv, &7tocn:our)[iEv av tfj? 
Ttpa^ecoi;. OO yap EcrucjpEvoi xcov tuBevtcov, oAoxocutouvtec; Se taCka). 
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ritual came to be performed on a recurrent basis. As such, the ritual may 
serve as a reminder of the cult originally having been instituted to deal with a 
particular situation, but the performance of high-intensity rituals on a regular 
basis can also be seen as an attempt to control in advance through sacrifices 
a potentially difficult situation. 

The same ritual action can be given different functions and meanings 
depending on its context and periodicity. To illustrate the variety of the 
Greek evidence, it may be useful to distinguish a third category of rituals, 
besides the low-intensity and the high-intensity rituals (Table 34). This third 
categoiy makes use of the rituals belonging to the high-intensity categoiy, 
but they are performed on a regular basis and are used to modify ordinary, 
low-intensity sacrifices. The blood rituals to the heroes, as well as most cases 
of destruction sacrifices to heroes and to the gods, can be placed in this third 
categoiy. 


Table 34 

Low-intensity, high-intensity and modified rituals. 


Low-intensity rituals 

High-intensity rituals 

Modified rituals 

• Tijysia 

• Theoxenia 

• Cult of the dead 

• Battle-line sphagia 

• Oath-takings 

• Purifications in connection 
with singular events, such as 
murders 

• Rites of crossing 

• Holocausts to Boubrostis to 
ward off hunger and to Zeus 
Meilichios to procure funds 

• Blood rituals in hero-cults 

• Enagizein to the Phokaians 

• Holocausts in the sacrificial 
calendars 

• Partial or total destructions to 
Herakles 

• Enateuein sacrifices 

• Purifications on a regular 
basis, e.g., of temples and 
the assembly 


Seen from this angle, the modified rituals, i.e., the high-intensity rituals 
performed on a regular basis often as a part of low-intensity rituals, can 
be considered as corresponding to the character of the recipient or to a 
particular side or aspect of his character, more than to the situation. In 
some cases, the ritual may originally have been a response to the situation, 
such as the enagizein sacrifices to the Phokaians killed at Agylla, but the 
ritual continued to be performed as a part of the regular cult. In the case 
of the blood rituals performed in hero-cults, the treatment of the blood in 
the high-intensity ritual of battle-line sphagia was incorporated into a thysia 
followed by dining as a reminiscence of some of these recipients having a 
connection with war. At the same time, the blood rituals were used when 
inviting the hero and to procure his presence at a festival. Therefore, it is 
possible to view the modified rituals as a means of recognizing in ritual the 
character of the recipient or a particular side of the recipient’s character. 
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Thus, on the whole, it is possible to understand Greek sacrifices in 
general, and those to heroes in particular, in another manner than by the 
Olympian-chthonian distinction. The model of sacrifices as consisting mainly 
of low-intensity rituals and occasionally of high-intensity or modified rituals 
fits the ritual pattern of hero-cults and seen from this view, the heroes have 
the same ritual pattern as the gods. The linking of the high-intensity rituals to 
a particular situation is less evident in hero-cults and therefore the connection 
between the character of the heroes and the performance of such rituals 
needs to be further explored. 

4. Immortality-mortality 

The heroes are dead, a fact which distinguishes them from the gods. Still, the 
heroes are not on the same level as the ordinary dead. The heroes are not as 
impure, since their graves can be placed in the sanctuaries of the gods. They 
can interfere with the living and are not confined to a powerless existence 
in Hades. The question is to what extent the fact that the heroes were dead 
affected the ritual practices. 

In order to understand better the character of the heroes in relation to 
the ordinary dead and the gods respectively, Greek religion can be imagined 
as being based on three major components: gods, heroes and the dead. The 
gods are the highest, most universal and powerful, while the dead are the 
lowest, locally confined and in possession of the least power. In between 
the gods and the dead can be placed the heroes. 

It is important to stress, however, that gods, heroes and the dead are 
all linked to each other. Each group cannot be treated as a clear-cut, well- 
defined entity. Rather, a spectrum has to be imagined, shifting from gods at 
one end to the dead at the other. The slide from one side of the spectrum to 
the other may be better understood, if each god, hero and deceased person 
is imagined as being made up of two parts, not necessarily of the same size. 
Thus, it is possible to picture their relationship in the following manner. 


God/God 
God/Hero 
Hero/Hero 
Hero/Deceased 
Deceased / Deceased 


Some gods are all divine, while others are more related to the heroes. Some 
heroes have clear traits of gods in them. Other heroes are closer to the 
ordinary dead and the fact that they are dead is considered as being of 
central importance. Inherent both in gods, heroes and the ordinary dead is 
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a certain degree of immortality and mortality, and it is the relation between 
these two components that distinguishes a god from a hero and a hero from 
a deceased person. A true god is, of course, immortal and shuns death; still, 
Zeus, Dionysos and other gods are known to have had graves, according 
to some traditions. 77 Herakles and Asklepios were born as mortal men but 
were after their deaths counted among the gods. A deceased person is dead 
but is still regarded as having a kind of existence, whether in Hades or in 
the tomb. Ordinary mortals can transcend the deceased state and be raised 
to the rank of heroes after death. 

To illustrate further this relationship between gods, heroes and ordinaiy 
dead, the concepts of immortality and mortality, as well as the categories 
of thysia and enagizein sacrifices, can be added to the model. The terms 
thysia and enagizein are of particular interest, since it is clear that the latter 
carried with it a reference to the recipient actually being dead and functioned 
as a marker of the recipient’s mortality, especially in such cases when the 
two terms were contrasted. Mortality and enagizein sacrifices are used from 
the “bottom” up, i.e., for the dead and the heroes, but never for the gods. 
The heroes are thus located in the middle, between the gods and the dead, 
having a share of both immortality and mortality, a position which affects the 
sacrificial rituals. They therefore receive both thysia and enagizein sacrifices. 


IMMORTALITY 

THYSIA 

God/God 



IMMORTALITY 

THYSIA 

God/Hero 



IMMORTALITY 

THYSIA 

Hero/Hero 

ENAGIZEIN 

MORTALITY 



Hero/Deceased 

ENAGIZEIN 

MORTALITY 



Deceased/Deceased 

ENAGIZEIN 

MORTALITY 


The major distinction, however, seems to have been the divide between 
gods and the deceased, rather than between gods and heroes or heroes 
and the deceased. In a way, this may seem obvious, since the gods and 
the deceased are the furthest apart, but this is an important characteristic of 
Greek religion. 78 For example, the priestess at Delphi wavered as to whether 
to proclaim Lykourgos a god or a man, but finally deemed him to be the latter 
(Ali^o f\ as 0sov pavxsuaopou fj avOpomov aXX’ stl xai paXXov 0sov sXnopou, &> 
Auxoopys). 79 The people of Elea sought advice from Xenophanes, whether 
or not they were to sacrifice and sing dirges to Leukothea (si 0uoai Tfj 


77 On gods fleeing death, see, for example, Artemis leaving the dying Hippolytos, Eur. Hipp. 
1437-1439; cf. Parker 1983, 33 and 37; Burkert 1985, 201-203. For the tombs of gods, see 
Pfister 1909-12, 385-397; Fontenrose I960, 211, n. 32; for the tomb of Zeus, see also Kokolakis 
1995, 123-138. 

78 Burkert 1985, 201-202. For the gods’ fear of death, see supra , n. 77. 

79 Hdt. 1.65. 
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AsuxoGsa xai Gprjvmaiv, fj pr)), and received the answer that, if they believed 
her to be a goddess, they were not to lament her, but, if they believed her 
to be a mortal, they were not to sacrifice to her. 80 

It was essential to draw the line between the divine and the human 
sphere, to distinguish between immortality and mortality. The heroes, being 
mortals who received cult and were equipped with powers going beyond 
those of the ordinary dead, had a share in both categories. Still, rituals 
connected with the mortal side of the hero can rarely be documented and the 
fact that the hero was dead seems to have been of surprisingly little concern 
in hero-cults. 

For example, enagizein and enateuein sacrifices, which can be taken 
as a special marker of the mortal and impure character of the recipient, in 
particular as a contrast to the pure and the immortal, were rarely used in 
hero-cults. Moreover, both heroes and gods were given sacrifices designated 
by the term holokautos and, as far as can be ascertained, the rituals covered 
by enagizein and holokautos both meant a total destruction of the offerings, 
which in the cases of heroes and gods were performed with animal victims. 
Partial destructions of the victims are also found in the cult of the gods 
and may, in fact, have amounted to more or less the same quantity as the 
meat destroyed at the enateuein sacrifices. 81 Also the complete discarding 
of the animal’s blood, aiming at revitalizing the recipient and making him 
approachable, can be seen as a ritual concerning, in particular, the dead side 
of the hero, but such rituals were apparently only considered as necessary 
for a small number of sacrifices to heroes and for a particular purpose. 

Why the mortal character of the hero was marked in some cases, but not 
in the majority of hero-sacrifices, is difficult to say, since the sources do not 
provide the necessaiy information. The impurity stemming from death may 
have been felt more strongly in the cases of some heroes and led to the total 
abandoning of the offerings, just as in the cult of the dead. Some heroes 
had died a violent death at an early age and may have been considered 
as biaiothanatoi , a fate which could have given them extraordinary powers 
but which also made them angiy and led to their having to be placated, 


80 Arist. Rh. 1400b. For a similar separation, cf. PI. Resp. 427b; PI. Leg. 717a-b; Contr. 
Macart. 66. 

81 In the Selinous sacred law, the thigh of the ram sacrificed to Zeus Meilichios is to be burnt 
(Jameson, Jordan & Kotansky 1993, A 19-20). The meat from the back leg of a modern sheep 
makes up about one-tenth of the whole animal, while if the bones are not removed, the weight 
of the leg constitutes one-sixth of the weight of the entire animal (according to an experienced 
French butcher). The burning of the thigh may therefore not have constituted a substantial 
difference from the enateuein sacrifices. 



Immortality-mortality 


333 


presumably by destruction sacrifices. 82 On the other hand, although the 
heroes could be the givers of good things, they also seem to have had a 
negative, angry and dangerous side, which is documented, already in the 
5th-century sources. 83 To what extent this side or character trait may have 
called for particular ritual practices is difficult to say. 

The mythical background of the hero might also have affected the 
ritual, as in the case of Herakles, who began as a mortal who died but was 
finally elevated to a god. The enagizein sacrifices may have marked his 
starting-point as a mortal, but this particular character trait was of no great 
interest, since these sacrifices can rarely be documented in his cult. 84 In 
most cases, it seems to have been sufficient to evoke his mortal origin in 
myth without having to act it out also in ritual. 

If necessary, the distinctions between gods and heroes relating to their 
immortal and mortal characters could have been demonstrated in other 
ways than by the contents of the actual sacrifices. The dead character of 
the hero must have been evident from his having a tomb or a cenotaph, 
which in most cases led to a local confinement of the cult or at least not 
to a pan-Hellenic spread (even though many minor gods and goddesses 
also were only worshipped locally). Other means of marking the particular 
character of the hero could have been by lamentations for his death. 85 
Athletic contests, even when held in honour of a god, were often associated 
with a hero and considered as connected with the games performed at his 
funeral. 86 Any distinctions between heroes and gods could also have been 
manifested by the temporal relation that the cult of the hero had with that of a 


82 Seaford 1994, 123-139; Van Hoof 1991, 161; Nilsson 1967, 183. Johnston 1999, 71-80, 
129-139 and 153-155, suggests that the installation of a cult may have appeased the anger of 
the biaiothanatoi and that certain rituals, which have been interpreted as purifications may, in 
fact, have served as appeasements. The preferred choice for the deposition of lead curse-tablets 
seems to have been the tombs of those who had died young, been executed or perished by 
violent means, since it was believed that these deceased had special powers to fulfil the curses 
of the tablets, see Jordan 1985, 152-153; Gager 1992, 19- Holocausts were also used in magical 
contexts (see Graf 1991, 195-196). 

83 See, for example, Ar. Av. 1490-1493, on the hero Orestes; Ar. Her fr. 322 (PCG 111:2, 1984), 
the heroes as the guardians of bad and good things; Hippoc. Morb. sacr. (Littre 1839-61, vol. 6, 
362) on the heroes as senders of diseases; Men. Synepheboi fr. 459 (Edmunds 1961); cf. Henrichs 
1991, 192-193; Johnston 1999, 147, n. 24 and 153-154. 

84 The mortal side of Herakles was clearly more emphasized in myth than in cult, since in cult 
Herakles was principally a god, see Verbanck-Pierard 1989, 44-49. Cf. Henrichs 1991, 195-196, 
on the dangerous and malevolent side of certain divinities being relegated to myth while the 
helpful and friendly side was emphasized and acted out in cult. 

85 Seaford 1994, 139-142; Alexiou 1974, passim, esp. 55-62; Nilsson 1967, 187. On the 
importance of lamentation in the ritual behaviour towards the ordinary dead, see Sourvinou- 
Inwood 1995, 177. 

86 Seaford 1994, 120-123; Roller 1981. 
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god. The general notion that sacrifices to heroes functioned as a Voropfer in 
relation to the main religious event, the sacrifice to the god, can, however, be 
demonstrated only in a small number of cases, mainly found in later literary 
sources. 87 It remains possible that the fact that the hero was dead was in 
itself not considered as being of central importance. 88 


87 For the Voropfer theory, see Rohde 1925, 113, n. 46; Eitrem 1915, 468; Nilsson 1906, 454; 
Henrichs 1984, 258 with n. 9; Kearns 1992, 81. The examples usually brought forward are 
Paus. 5.13.3 (Pelops and Zeus) and Paus. 3-19.3 (Hyakinthos and Apollon) to which can be 
added Paus. 9-29.6 (Linos and the Muses) and Plut. Vit. Thes. 4.1 (Konnidas and Theseus). 
In many other cases, it seems to have been more important to begin with the most powerful 
divine being, the god, passing in descending order daimones, heroes, the ordinary dead and 
occasionally also the living (PI. Resp. 427b; PL Leg 717a-b; Mund. 400b; Contr. Macart. 66; 
Aesch. Epig. fr. 55 [Nauck 18891; Ar. Av. 866-887). In the inscriptions, heroes and gods are 
either mixed or the sacrifices to the gods precede those to the heroes, but to what extent this 
reflects the order in which the actual sacrifices were carried out is hard to say in most cases 
(LS 18, col. I, 46-51, sacrifice to Semele on the 16th of Elaphebolion etu tou auxoO pcopou 
as the sacrifice to Dionysos, col. IV, 35-40; LSS 19, lines 89-90, sacrifices to Poseidon, Heros 
Phaiax, Heros Teukros and Heros Nauseiros and line 92, to Athena Skiras and Skiros; LSS 10 A, 
60-74, sacrifices to Themis, Zeus Herkeios, Demeter, Pherrephatte, Eumolpos, Heros Melichos, 
Archegetes, Polyxenos, Threptos, Dioklos and Keleos; cf. LS 4, 3-5; LS 5, 36-39; LSS 13, 17-23; 
IG II 2 140, 17-23). 

88 An explicit distinction between the sacrificial practices of the heroes and those of the gods 
seems to be a development that took place after the Classical period and is probably best 
seen as a result of the changes that the hero concept underwent in the Hellenistic period and 
later. Heroes and gods seem to have drifted apart, ritually speaking. Arrianos ( Anab . 4.11.2-3), 
for example, mentions Kallisthenes telling Alexander, in a context in which the latter wanted 
to be a god, that the honours of men and of gods should be distinct, that all gods are not 
honoured in the same way and that there are also different honours for the heroes, distinct from 
those paid to the gods (xipai ... ipcoaiv aAAai, xai aOxai attoxEXpipEvai toO Seiou). Diogenes 
Laertios (8.33) refers to Pythagoras, saying that equal worship should not be paid to gods and 
heroes (xipac; 0 eol<; Selv vopt^Eiv xai rpcoai pr| xa<; laaO. The actual distinctions do not concern 
the treatment of the animal victims, however, but are outlined as worshipping the gods with 
prayers, wearing white robes and observing purity, while the ceremonies to the heroes were to 
take place only from midday onwards. Post-Classical sources often specify sacrifices as (be; r]p(j 
or dr; 0E(b, but the meaning here is rather the status of the recipient than the sacrificial rituals 
(see the discussion above, pp. 206-212). Similarly, Diodorus Siculus (1.2.4; 4.1.4) speaks of 
heroic or godlike honours and sacrifices being accorded to great and good men, while Plutarch 
(.De mill. vir. 255d-e) mentions the case of Lampsake, who after death and burial was first given 
heroic honours (heroikai timai ) but, at a later stage, they were replaced by sacrifices to her as 
to a goddess (uaxEpov (be; Beo Bueiv). According to Konon (FGrHist 26 F 1, 45.6), a temenos was 
built around the head of Orpheus, buried on the beach where it landed, which then became 
a heroon and later a hieron , where people perform sacrifices ( thysiai ) and celebrate rites by 
which the gods are honoured (timontai). Also, in these cases, there seems to be the question 
of the status of the recipient rather than the contents of the rituals. 
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5. The heterogeneity of heroes 

The scant attention paid to the dead character of the heroes in cult and the 
limited extent to which the hero’s mortality can be demonstrated as reflected 
in the actual sacrificial rituals contradict the traditional notion of hero-cults 
as connected with the cult of the dead and the sacrificial rituals performed to 
heroes as a development or reminiscence of the practices of tomb-cult. The 
fact that thysia sacrifices followed by dining can be shown to have been the 
principal ritual in hero-cults constitutes a further objection to the belief that 
hero-cults originated in the cult of the dead and preserved particular traits of 
such cult. 

Of relevance for the understanding of the sacrificial rituals in hero- 
cults is the fact that the heroes form a highly mixed group, to a large 
extent depending on the varying origins of different heroes. 89 The complex 
question of the origin of hero-cults at large cannot, of course, be fully 
explored here, but a few remarks as to the origins should be made, since 
the background of the heroes is pertinent to the understanding of the rituals 
and any connections with the cult of the dead. 

As early as in the Archaic period, a substantial distinction between the 
rituals used in the cult of the dead and in hero-cults can be discerned and the 
written evidence suggests conscious attempts to limit the scope of both the 
funerary rituals and the monuments for the dead, a process which continues 
in the Classical period. 90 If hero-cults are to preserve the rituals of the cult 
of the dead, it has to be the rituals used in the funerary cult of a distant 
past, i.e., a period about which we have veiy little information. The extant 
descriptions, for example, the burial of Patroklos in the Iliad , may have been 
influenced by contemporary practices used in hero-cults or simply constitute 
a mixture of both. 91 It is possible that the rituals performed at the burials of 
exceptional individuals and the subsequent tending of their graves can have 


89 One of the trends in the study of hero-cults has been to focus on a particular category of her¬ 
oes, for example, athletes (Fontenrose 1968; Bohringer 1979); eponymous heroes (Kron 1976); 
former enemies transformed into heroes (Visser 1982); heroes from a certain region, such as 
Corinth (Broneer 1942) or Attica (Kearns 1989); heroines (Larson 1995). See also Nagy, 1979, 
on the separation of heroes of epic and heroes of cult, often referred to in modern studies. The 
idea of dividing heroes into categories can be traced back to Farnell’s work in 1921 and has 
been characterized as a result of the long-standing, scholarly concern to “introduce some order” 
among the heterogeneous group of heroes (see Bruit Zaidman & Schmitt Pantel 1995, 180). 
Cf. Coldstream 1976, 8: “Greek hero-worship has always been a rather untidy subject, where 
any general statement is apt to provoke suspicion”. 

90 For the funerary laws, see Seaford 1994, 74-86; Toher 1991; cf. Parker 1996, 133-135. For 
grave monuments, see Morris 1992, 128—155. 

91 On the heroic burials, see Antonaccio 1995a, 221-243; Antonaccio 19956, 5-27. 
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inspired hero-cults or even developed into hero-cults, but also in this case 
the reverse process may have occurred. 92 

Of great interest for the theory of hero-cults as originating in the cult 
of the dead is the concept of the dead in antiquity, especially in the 
Homeric period, which would have been the time when the hero-cults 
were developing. 93 The dead in general in the Homeric epics are passive, 
unreachable and have no individual destiny. These powerless dead, not 
being given any particular attention after death, are unlikely candidates 
for the origin of the heroes who received cults. A select few, however, 
gained immortality and the idea of someone occasionally not sharing the 
common fate of the Homeric dead may be put in connection with the rise 
of hero-cults. 94 The fact that it is emphasized that these fortunate individuals 
became immortal instead of dying, i.e., that they were distanced from the 
ordinary dead, is to be noted. 95 These exceptional characters are linked to 
the divine sphere rather than to the realm of the ordinary mortals and, if they 
are to be considered as a source of inspiration for the hero-cults, it is by no 
means surprising that the ritual practices of hero-cults do not correspond to 
the rituals performed for the ordinary dead. 

The former idea that the hero-cults had been inherited from the Bronze 
Age and had been continuously practised all through the Dark Ages has now 
been definitely abandoned, mainly because the later activity at the Bronze 
Age tombs can in no case be shown to be the traces of a continuous attention 
from the Bronze Age into the Iron Age. 96 Furthermore, the latest work on 
the Iron Age material in Bronze Age tombs has demonstrated that the later 
activity at these tombs cannot universally be considered as the remains of 


92 This has been suggested in particular for the West Gate heroon at Eretria, see Antonaccio 
1995a, 228-236; cf. de Polignac 1995, 128-138; Berard 1982, 89-90; Mazarakis Ainian 1997, 
352-357. However, at other sites where a cult would have been expected, for example at the 
so-called heroon at Toumba, Lefkandi, there are no signs of any memorial cult after the PG 
burials had been made, see Popham 1993, 98-99- Instead, a cemetery with rich graves was 
immediately located in the area to the east of the mound. 

93 On the concept of the dead from Homeric to Classical times, see Sourvinou-Inwood 1995, 
15-107 and 298-302; Johnston 199 9, passim, esp. 6-31. 

94 Sourvinou-Inwood 1995, 17-56; Johnston 1999, 11. 

95 Sourvinou-Inwood 1995, 17-18 and 298, who also argues that this was a thought that 
developed considerably in the post-Homeric times, providing models for hope of an afterlife 
also for common mortals and leading to the development of eschatologies promising a happy 
existence after death. 

96 Burkert 1985, 204; Antonaccio 1995a, 245; Sourvinou-Inwood 1995, 90-94. Occasionally, 
the Bronze Age tombs have offerings front the 9th or even the 10th century, but the peak in this 
activity was clearly in the 8th century BC (see Antonaccio 1995a, 246). Moreover, there seems 
to be no mention of hero-cults in the Linear-B tablets (see Ventris & Chadwick 1973, 125-129 
and 410-412), apart front ti-re-se-ro-e, which more likely refers to the Tritopatores than to heroes 
(Ventris & Chadwick 1973, 289; Hemberg 1954). 



The heterogeneity of heroes 


337 


hero-cults, since the material comprises later burials, re-use for non-religious 
purposes and dumping of waste, as well as the deliberate deposition of 
offerings. 97 Moreover, within the material likely to represent some kind of 
deliberate attention, there is great differentiation, ranging from a few pots 
to whole deposits spanning several centuries, and perhaps only the major 
deposits are to be regarded as the remains of cult. 98 To exclude completely 
the possibility that the Geometric and Archaic material in the Bronze Age 
tombs represents the remains of early hero-cults, the conclusion drawn by 
Antonaccio, seems too drastic. 99 

Still, Antonaccio’s questioning of the Iron Age deposits at the Bronze Age 
tombs as the remains of hero-cults raises the interesting question whether 
early hero-cults were dependent on actual graves and to what extent it is 
possible to disconnect the hero-cults from the cult of the dead. Her main 
argument for the disassociation of heroes and graves is the fact that the 
documented cults of epic heroes, arising in the 8th and 7th centuries BC, are 
not located at Bronze Age tombs, but only at other Bronze Age remains. 100 
Therefore, even though the tomb of the hero was important for the cult, 
it is possible that the significance of older graves for the establishment of 
hero-cults has been overestimated. 101 The fact that the hero was honoured 
by a cult may have been sufficient to make him friendly disposed towards the 
living and whether this cult was focused on the hero’s tomb, his cenotaph 


97 Antonaccio 1995a, passim, esp. 139-143; Mazarakis Ainian 1999, 9-36; Boehringer 2001, 
passim. 

98 The Menidi tholos in Attica (Antonaccio 1995a, 104-109; Boehringer 2001, 48-54 and 
94-102), the Berbati tholos in the Argolid (Ekroth 1996, 201-206 and 222-224; Wells, Ekroth 
& Holmgren 1996, 191-201) and some of the tholoi in Messenia (Antonaccio 1995a, 70-102; 
Boehringer 2001, 243-371) have yielded substantial amounts of material. Two recent studies of 
this material both arrive at the conclusion that the cult explanation has been greatly exaggerated, 
see Ratinaud-Lachkar 1999, 87-108; Shelton (forthcoming). 

99 Antonaccio 1993, 48-49; Antonaccio 1995a, 245-268; for objections, see Parker 1996, 
34-35, esp. n. 21; Ekroth 1997-98. One of Antonaccio’s main arguments (246), the lack of 
inscribed dedications from the Bronze Age tomb contexts, is not conclusive, considering the 
number of heroes who were venerated without being named in later periods (for references, 
see Rohde 1925, 127 with n. 62; cf. van Straten 1995, 96). Cf. Henrichs 1991, 192-193, on the 
anonymity of heroes as a particular characteristic. 

too p or references, see Antonaccio 1995a, 246; 147-152 (Agamemnoneion); 152-155 (Polis 
cave, Ithaka) and 155-166 (Menelaion); cf. Antonaccio 1993, 55; Antonaccio 1994, 403-404; 
Mazarakis Ainian 1999, 11-18. On Polis cave, see also Malkin 1998, 108-109. The interest in 
relics seems to have been an Archaic feature at the earliest and the number of recorded cases 
of relic-mongering are in fact few, see Antonaccio 1993, 62-63; Antonaccio 1995 a, 265-266. 

101 On the fact that many hero shrines did not have a tomb or were centred on a tomb, 
see Kearns 1992, 65-68; Berard 1983, 45 and 53-54; de Polignac 1995, 141-143. See Said 
(1998, 9-20) arguing for the growing importance of the tomb in hero-cults, especially as a focus 
for rituals, in the literary tradition from Homer to Apollonios Rhodios. 
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or any other remains or objects connected with him may have been of less 
importance. 102 

The view of the heroes and, in particular, their sacrificial rituals, as 
deriving from the cult of the dead, is a result of considering Greek religion 
as partly consisting of an older, pre-Greek stratum, to which belong the 
rituals and beliefs connected with the dead, the heroes and the gods of 
the underworld. 103 This older stratum was later overlaid by the Olympian 
religion, but traces of it can still be discerned in, for example, hero-cults. 
Several objections can be raised against this evolutionistic perspective, above 
all, when applied to hero-cults. 104 If hero-cults are to preserve rituals used 
in an older kind of funerary cult, the heroes must be an old feature of Greek 
religion. This is not necessarily the case, at least not with all hero-cults. 

The cults of heroes at Bronze Age tombs and the establishment of 
cults of heroes mentioned in Homer both concern “old” heroes, deriving 
from mythology and epic. It is clear, however, that some categories of 
heroes were new creations of the Geometric and Archaic periods, i.e., cults 
established to the contemporary dead, not mythical or epic characters. One 
such, important, new categoiy of heroes is the oikists, who were neither 
associated with the Bronze Age nor connected with graves or other remains 
from this period. 105 Considering the early institution of some of these cults, 
as early as the mid 8th century BC, it is possible that they, in fact, influenced 
or even gave rise to hero-cults in the motherland. 106 

Another categoiy of new hero-cults is the cult of the war dead, which can 
be linked to the rise of the hoplite armies of the Archaic period. The origins 
of these cults are more difficult to date precisely and they are definitely 
later than the oikist cults. A particular treatment of the war dead can be 
discerned in the 6th centuiy, though there is no direct information as to the 
sacrificial practices in this early period. 107 Since both the oikists and the war 


102 Cf. Johnston 1999, 154-155; McCauley 1999, 94-95. 

103 Wide 1907; Rohde 1925, 158-162; Harrison J. 1922, 1-31; Gallet de Santerre 1958, 136 
and 150. For a useful historical overview, in particular of the 19th and early 20th century scholars, 
see Schlesier 1991-92, 38-51. 

104 p or a C ritiq ue of two direct cases of evolutionism, see Sourvinou-Inwood 1995, 356-361, 
on the character and development of Charon; Sourvinou-Inwood 1991, 217-243, esp. 222, on 
the previous owners of Apollon's sanctuary at Delphi. 

105 Malkin 1987, 189-266; cf. Antonaccio 1999, 109-121. 

106 Malkin 1987, 26l and 263; cf. Antonaccio 1995a, 267-268; Berard 1982, 94-95. 

107 On the date in general, see Seaford 1994, 107; Stupperich 1994, 93; Parker 1996, 132-133; 
Jacoby 1944, 42-45; Sourvinou-Inwood 1994, 428. An early case of the honouring of the 
war dead, however, not containing any references to sacrifices, is a 6th-century epigram from 
Ambrakia, see Bousquet 1992, 596-605 (see also SEG 41, 1991, 540); cf. Fuqua 1981, on Tyrtaios 
reflecting the heroization of the Spartan war dead. 
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dead were given hero-status by their contemporaries, it must have been of 
essential interest to distinguish these heroes from the ordinary dead. One 
way of doing so was by adopting the sacrificial rituals used in the cult of 
the gods also for these heroes: animal sacrifices followed by dining for the 
participants. 108 The cults of the oikists and the war dead were of the same 
essential concern to society as the cult of the gods and fulfilled the same 
functions. Therefore, it is not surprising that the rituals were to a large extent 
the same as those for the gods and emphasized the collective nature of these 
cults. In the case of the war dead, the fact that they were dead is often 
played down by the sources and instead their immortal nature is underlined: 
this can also be seen as a way of distancing these heroes from the ordinaiy 
dead. 109 The ritual practices of these cults may have influenced the sacrificial 
rituals of hero-cults at large. The funerary legislation of the Archaic period 
may be considered as a further attempt to distinguish between new heroes 
and contemporary dead by suppressing such traits in the funerary cult as also 
existed in hero-cult, for example, animal sacrifice. 110 

Different hero-cults came into being (and also disappeared) continu¬ 
ously all through the Archaic and Classical periods. 111 Even though some 
hero-cults, for example, the Menelaion or the cults of the oikists in the 
colonies, began in the 8th century, hero-cults do not seem to have become a 
prominent feature in Greek religion until the Archaic period. 112 The earliest 
written evidence for hero-cults offers, of course, only a terminus ante quem, 
but it is interesting to note that heroes rarely figure in the earliest epigraphical 
material, unlike the gods and the ordinary dead. 113 


108 A hint of the prominence of dining hero-cults from early on may be seen in one of the 
earliest references to a hero being the hero Daites, “Feaster”, who was honoured among the 
Trojans, according to Mimnermos fr. 18 (West 1971-72, 88). 

!09 p or (hg i mm0 rtal nature of the war dead, see above, p. 262, nn. 232-233. For the need 
of a particular treatment of those killed in war, separate from that of the ordinary dead, and 
often emphasizing a distance between the war dead and death itself, see Tarlow 1997, 102-121, 
esp. 111-115, discussing the treatment and attitudes to those killed in the First World War. 

110 On the funerary legislation, see Seaford 1994, 74-92; Parker 1996, 49-50; Stupperich 1977, 
passim-, Sourvinou-Inwood 1983, 47-48; Sourvinou-Inwood 1995, 421 and 440; Toher 1991. 

in p or example, the practice of depositing offerings in the Bronze Age tombs ceased in the 
Classical period, to be revived in post-Classical times, see Alcock 1991. 

112 Cf. Antonaccio 1993, 62-65; Mazarakis Ainian 1997, 357; Antonaccio 1999, 120-121, 
suggesting that also the hero-cults in the colonies may, in fact, be later than is usually thought. 
Few hero shrines show any activity before the 7th century. This is a question that needs to be 
considered in connection with the archaeological material, since most hero sanctuaries identified 
by written sources have yielded archaeological evidence pre-dating the written evidence. 

113 Mentions of gods and dedications to gods are found from the end of the 8th century BC 
and marked tombstones in the first half of the 7th century BC; see Sourvinou-Inwood 1995, 285; 
Powell B. 1989; JefFerey 1990, 6 1-62; Thomas 1992, 59. One of the earliest epigraphical 
references to sacrifices to heroes is a sacred law front the early 6th century BC from Sicily 
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In fact, it seems impossible to pin down the origin of hero-cults, as 
such, and therefore, it is more relevant to consider the rise of the category 
of “hero”. 114 A number of factors contributed to the origin and development 
of hero-cults and the rituals used, not at least social and political changes. 115 
The colonisation and the development of the Greek city-state created the 
need for new treatments of founders and prominent soldiers after they had 
died, in order to distinguish them from the ordinary dead. Changes in the 
attitudes towards the dead in general may also have contributed. 116 In the 
Archaic period, there are signs of the dead being perceived as dangerous and 
having to be averted, which led to the creation of new methods in dealing 
with them, a development that may have constituted a further reason for 
linking the heroes to the gods rather than to the ordinary dead. 117 In all, 
hero-cults may be seen as one manifestation of the increased complexity 
and the higher degree of specialization which Greek religion seems to have 
undergone from the Early Iron Age down to the Classical period, as regarded 
different kinds of divinities, rituals, votives and sanctuaries alike. 118 

The variations in the sacrificial practices must be seen against the 
mixed background of the heroes. Certain hero-cults may be derived from 
the interest in ancient graves and the tending of the graves of important 
individuals, and some rituals can perhaps be connected with the practices 
of the cult of the dead in the distant past, even though our sources can 
rarely verify or falsify such an assumption. On the whole, however, when the 
categoiy of “heroes” gradually appeared, it had to be orientated to relation to 
the already existing cults of the gods and of the dead. There was no interest 
in connecting the heroes with the ordinary mortals, rather a separation from 


(Dubois 1989, 25-27, no. 20). The earliest inscribed dedication at the Menelaion may be no 
earlier than c. 600 BC, according to Jefferey 1990, 446 and 448, no. 3a (the aryballos itself dating 
from c. 650 BC). The excavators suggest a date around 675-650 BC, see Catling & Cavanagh 
1976, 147-152. See also the early 6th century heroon at Argos for the heroes who participated 
in the expedition against Thebes; for references, see p. 59 with n. 159. 

114 Parker 1996, 33-39- 

115 For an overview of the now abundant literature on the relation between the rise of the polis 
and the occurrence of hero-cults, see Parker 1996, 36-39; Antonaccio 1995a, 6-9; de Polignac 
1995, 127-149. 

116 Sourvinou-Inwood 1983; Morris 1989; Sourvinou-Inwood 1995, 299-302; Johnston 1999, 
passim , esp. 95-100. 

117 On aversion of the dead, see Johnston 1999, 36-123; Sourvinou-Inwood 1995, 434. 

118 To mention two examples, altars do not occur on vase-paintings until Attic black-figure, 
but they then show an amazing variety, as a contrast to their more standardized appearance 
on red-figure vases (see Rupp 1991, 56-62; Cassimatis 1988). The votives also seem to become 
more specialized in the course of time: in the Geometric period, it is difficult to decide the 
recipient of a shrine from the votives, since the same objects were given to gods, heroes and 
the dead (see Hagg 1987; cf. Antonaccio 1995a, 247-248, underlining the regional distinctions). 
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the cult of the dead was desired: therefore hero-cults adopted the rituals of 
the cult of the gods. 


6. Conclusion 

The basic ritual in hero-cults was a sacrifice at which the worshippers ate. 
This ritual could occasionally be modified according to the needs of a 
particular occasion or in a particular cult as a response to the character of the 
recipient. These modifications show a great degree of variation as regards 
the actual actions, for example, the presentation of a table with offerings, 
a total discarding of the blood of the victim or a partial or total destruction 
of the meat, and even finer variations were surely possible (see Table 33, 
p. 309). Most hero-cults, however, contained no such ritual modifications: 
the worshippers sacrificed and ate, just as in the cult of the gods. The heroes 
cannot be understood as a category ritually isolated from the gods, as has 
often been done previously. Also conceptually, even though the heroes were 
dead, they must in many ways have been perceived as being similar to the 
gods. In Greek society and within the religious system, the heroes fulfilled 
the same role as the gods and therefore they were given thysiai. 

The reason why the thysiai were modified can be sought both in the 
situation in which the sacrifices were performed and the purpose of the ritual 
on that occasion, as well as in the character of the recipient. To consider 
the character of the recipient as the main decisive factor for the ritual, as 
the advocates of the Olympian-chthonian approach do, is not compatible 
with the evidence for the hero-cults. The character may result in particular 
rituals, but, since the main ritual in hero-cults was thysia sacrifice followed by 
dining, the conclusion concerning the ritual would be that the heroes were 
Olympian. The rituals have rather to be considered within a wider context. 

One and the same ritual may have had more than one origin. The 
burning of the animal victims, the discarding of the blood and the use 
of offerings to invite the recipient can be connected with similar rituals, 
alike in the cult of the gods, in funerary cults and in rituals of the heilige 
Handlungen kind, the latter usually having no recipient. At the same time, 
the performance of such actions may also have had more than one function 
and express more than one side of the recipient. On the whole, however, 
the fact that the hero was dead seems to have been of little importance for 
the sacrificial rituals. Ritually speaking, the heroes belonged with the gods. 




Appendix 

The sacrificial calendars of Attica 


1. The sacrificial calendar from the deme Thorikos, c. 430 BC 

After Daux 1983, 152-154; Daux 1984, 148-152; SEG 33, 1983, 147; see also p. 158, n. 134. 
Lines 14 and 47: EILATTOMENAE, for suggested readings, see pp. 218-219. 

Line 27: Neocvlou teAeov, nuavotjxoic;, tdporuov] -, see Parker 1987, 146. 

Line 36: 'HpocxAEiSIau; teAeov], see Parker 1984, 59. 

Line 56: for suggested restorations, see p. 158, n. 134. 
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. . . 19 . 

.... 'Ex]aTop.|3aL6>v- 

[o?.... 

. . . . 19 .. . . 

.]AKI xai tol- 

k. 

. ... 18 ... . 

.alupLGTop naps- 

[X£v. . . 

. . . . 14 ... . 

. . . 5pa]xpr)v sxaxsp- 

[o. 

. ... 19 ... . 

.]AI tt)v npr)po[a]- 

[Lav. . . . 

... 14 ... . 

. . . AsX]cpLVLOv aiy[a] 

[. 

. ... 20 ... . 

.]EAI 'ExaTTjL [.] 

[. 

. . . . 22 . . . . 

.[HNOEATHU 

[. 

. . .. 20? .. . 

.] TsXsop npaxolv] 


10 [MsTaysiTvicnvoc;, Ail KaT]aL(3aT/)L sv t- 
6k ayjxok n[ap]a to [AsXcptvi]ov tsXsov np- 
axov : opxwpoaiov na[ps]x£v sc; sGGuvac;. 
Bo7)5pop.i6>voc;, nprjpoaia : Au IIoXlsl xp- 
ltov olv : )(otpov xpiTOv, EIIATTOMENAS, 
15 x°^P ov wvt]t6v oXoxauxov, t6>l axoXou- 
0 ovtl aptaxop. napsxsv xov ispsa : Kscp- 
aXox olv xpixov : npoxpiSi Tpans^av. vac. 
©OpLXGlL XpLTOV olv : 'HpCOLVTJCJL ©OpLXO 
Tpans^av : sm Eouviov IloasiSwvi apv- 
20 OV XpLTOV : AttoXXgIVI XipapOV XpLTOV, K- 

OpOTpOCpWL XOLpOV XpLTTJV : ArjpTJTpL TSX[so]- 
[v], AlI 'EpXSLGX TSXSOV, KopOTpOCpGX XOLp[ov], 
lAGrjvaLaL olv npaxovl scp’ aXrjL : IIoa[sL56>vL] 
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tsXsov, AnoXXom xotpov. vac. 

25 IIuavocJxMvoc;, Ail KaTai(3aTr]i sp [3>iXop]- 
r]<X)i5wv tsXsov Tipaxov, sxxr)t s[tu 8sxa], 
Nsaviai tsXsov, nuavocjjioLi;, Tclpaxov]- 
MaipaxT/jpiwvoc;, ©opixox poO[v [ir)Xax]- 
tov r) TSTiapaxovTa 8paxpd>v [psxP 1 ^s]- 
30 vxrjxovxa, 'Hpoxvrjai Gopixo x [pansCav]. 
IIoaiSsiMvoc;, Aiovuaia. vac. 
rap.r)XiMvoc;, “Hpai, 'Ispwi rdp.ox [. . . 7 . . . .] 
AvGsaxrjpiMvoc;, Atovuacot, 8(o[8exdTT)i], 
alya Xs(.7isyva>p.ova ituppov fj [piXava, A]- 
35 lamoi.?, Ail MiXl^iwi olv npalxov. vac. ] 
’EXacprjPoXiwvoc;, 'HpaxXsi5[au; tsXsov,] 
AXxprjvr)i tsXsov, Avaxoiv x[sXsov, 'EXs] 
vyji tsXsov, AVjprjTpi, xrjv /Xo[tav, olv xp]- 
iTfjv xuoaav, Ai apva xpixov. vac. 

40 Movuxlwvoc;, ApxspiSi Movuxliai xsXs]- 
Islov, sc; IIuGio AtoXXwvoc; Tpix[xoav, Kop]- 
oTpocpox xotpov, AtjtoI alya, A[pxsp.i5i] 
alya, AttoXXmvi alya Xsi.noyvd)[pova, AV)] 
prjTpi : olv xuoaav avGsiav, $iX[wvl5l xp]- 
45 aTis^av, Aiovuacoi, srci Muxrjvov, [xpayov] 
Tiuppov f] psXava. vac. 

@apyr)Xiwvo<;, Ail EIIAYTOMENAE, [xpixov] 
apva, 'TuspTisSiWL olv, Hpojtvr)oi[v 'Yusp]- 
tisSlo TpansCav, Niaox olv, ©paa[. . 5 . . .] 

50 olv, Ewaivsox olv, 'Poyiox olv, nuIXo^wt] 
XOtpov, 'Hpoxv/jai nuXo^tai xpa[iis£av]. 
Exipocpopiwvoc;, opxcopoaiov <Ti>ap[sx£v, II]- 
XuvTTjpioic; AG/jvaiai olv xpi[xov, AyX]- 
aupcoi olv, AGr)vaiai apva xpix[ov, Kscpa]- 
55 Xox [3ouv prjXdxxovoc; fj xsTTa[pdxovxa] 

Spaxpwv psxpi ^svTrixovTa, n[.] 

ol^v : tov 5’ suGuvov opoaai xai x[oc; TtapsS]- 
poc; suGuvto ttjv apxfjv fjv sXaxIov suGuv]- 
sv xaxa xa (|)r)cpiap.axa scp’ ole; s[yxaGsax]- 
60 Tjxsv f] apxr], opvuvai Aia, AttoXX[m, AV)pr)xp]- 
a s^wXsiav sirapaipsvov, xai [xoc; TiapsS]- 
poc; xaxa xauxa, avaypaMcJiai [8s xov opx]- 
[o]v saxr)Xr]i xai xaxaGsvai n[apa to AsX(cpi)]- 
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[v]iov, oaou 5’ av ap/ai alpsGco- vac. 

65 oiv unsuGuvog svai cmdaa[g] vac. 

Left side: 

At the level of line 31 and the interspace between lines 31-32: 
-MVl xeXsov IIu- 
avoijxoig 

At the level of line 42: 

-i 'Epxdcoi ■ olv 


At the level of line 58: 

-wivr]aiv KopovEWv • olv 

Right side: 

At the level of lines 4-6: 

I Muxr)Vo[v-] 

[JAN olv [: ]N[-]? 

IEO[-]. 

At the level of line 12: 

$oivixi xsX[sov] 

At the level of line 44: 

[Ail 'EJpxetcoi [ olv 

2. The sacrificial calendar of the deme Marathon, 
c. 400-350 BC 

After LS 20 B; see also p. 159, n. 137 and p. 160, n. 138. 

Line 20: -vs/coi, see Kearns 1989, 188. 

.... io[.xa5s 6 Srjpapxog] 

[6 Ma]pa6covicov Gusi s[v. 

rjvxai 5sxa fjpspwv fjpcoL : [/otpo<; hhh, rjpoxvrji] 

Xotpog hhh. TpomsCa tax rpoji xai xrji rpoxvrji I-]. 

5 BorjSpopiwvog- xpo p[u]ax[r)]p[iwv. 

[36c; FAAAA, olg Ahh. Koupoxpocpw[i. 

Ssuxspag xpip.rjvo' noai5s«[vog. 

|3o0g HP 1 , olg Ahh, rjpoxv/ji [olg Ah, Ispwauva] 

I -1 hh. rfji sy Tuaig |3o0g xuouaa PAA[AA, Ispcoauva. . .] 

10 TsXsxfji : GiiuXia : AAAA vac. 
xpixrjg xpiprjvou- rapr)X[iw]vog- 
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Aaipai ole; xuouaa APh, ispcoauva I- vac. 

Ff]L stu x6k pavxricoi ole; Ah. Ail U7i[axGX. . . 

’IoXsox ole; Ahh Kopoxpocpox xolpo[<; hhh, xpans]- 
15 C a h, Ispwauva hhIC. rpox $r)paiox [ole Ahh,] 
f)pwtv/)L ole; Ah, Ispwauva hhh vac. 

’EXa[cpr)][3oXiMvoc;' SexaT/ji laxapivo' [rfjt sni tcol] 
pavIxsKox xpayoe; irappsXae; AT. Islpwauva h] 

xsTdpxrje; Tpipr]vo' Mouvixtwvoe;' Ap[. 

20 . . .]v£x wl Poue; PA AAA, ole; Ahh, f)poxvT)i ole; Ah, islpcoau] 

va Phh. Nsavtai Poe; PAAAA, ole; Ahh, xolpo[c; hhh] 
f)p6itvr]L ole; Ah, Ispwauva PhhIC. vac. 
xa5s 6 5r]papxoe; 6 MapaGomwv Gust- rpox sv 
. . . ]paaiXdai : ole; Ahh, xpans^a h, f)pwiv/)i ole; Ah. 

25 rpox irapa to 'EXXwtlov ole; Ahh, xpansOa h, f)pwt- 
vt)l ole; Ah. vac. 

©apy/jXiwvoe;- Axaiai xpioe; Ahh, GV)X[s]a Ah, 
ispwauva hhh. Moipaie; xoipoe; hhh, isp6[o]- 
uva 1C. vac. 

30 Exipocpopicovocy Kpo Exipwv 'Yxxrjvicoi xa cbpa[i]- 
a ole; Ahh. Kopoxpocpwi x°ip°? hhh, Ispwauva hhl. 
Tpixonraxpsuai ole;, ispwauva hh. Axapaaiv 
ole; Ahh, ispwauva hh vac. 

xaSs xo sxspov sxoey upoxspa Spapoauviy 'Exa[x]- 
35 opPouMvocy AGrjvaiai 'EXXwxlSl po<; PAAAA, 

olse; xpsle; AAAhhh, x°lp°? hhh, Ispwauva PH . . . 
Kopoxpocpox ole; Ah, xoipoe; hhh, ispwauva h. . . 
Sacpv/jcpopoie; Phh vac. 

xaSs xo sxspov sxo<; Gusxai psxa EupouXov apxlo]- 
40 vxa TspxanoXsuai' uaxspa Spapoauviy 

'ExaxopPoawvoe;- AGrjvaiai 'EXXoruSi ole; A [h], 

Kopoxpocpox xoipoe; hhh, ispwauva hIC. 

Msxaysixviwvoe;- ’EXsuaiviai po<; PAAA[A], 

Koprji xpioe; Ahh, xotpoi xpsle; Phhhh, iepco[c]- 
45 uva P hi 111C, otXcpixwv sxxsue; Mil, olvo x<5[<;. ■], 

Kopoxpocpox ole; Ah, ispwauva h 
Ail AvGaXsi ole; Ahh, ispeoauva hh 
AvGsax/jpiwvoe;' ’EXsuaiviai Oe; xuouaa : AA, 
ispwauva hi. XXorji irapa xa MsiSOXou Oe; xuou[aa] 

50 AA, Ispwauva h, aXcpixwv sxxsue; INI, olvo xlo?- •]• 
Exipocpopiwvoe;' upo Exipcov raXtox xpioe; A[hh] , 
ispwauva hh, eppsaxoe; Ph, Tpixoiraxpsuai 
xpansCa h. 
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3. The sacrificial calendar of the deme Erchia, c. 375-350 BC 

After Daux 1963a, 606-610; IS 18; SEG 21, 1965, 541; see also p. 161, n. 139. 

For the three cases of ou phora added later, see Daux 1963a, 628. 


[0] S o L 

Arjpapxia rj ps^wv 


Col. 1 

MsTaysivicS- 

vck; 5a>5sxaTS- 
1, AtioXXgm v A- 
uxsiox, sv aax- 
5 EL, ole;, ou cpo, Ahh 

SsxaTSi, Tipox- 
spai, "Hpai 0sX- 
Xtviai, sp ndy- 

wl ’Epxc apva n- 
10 appsXaivav, o- 

0 cpopa Phi- v 
BoTjSpopioovoc; 

TSTpaSi cpGiv- 
ovtoc;, Nupcpai- 
15 <;, sp ndyox ’Epx- 

ta, oT<;, A v 
Iluavofjiicivoc; x- 
sxpaSi etc! 5s- 
xa, 'Hpoivau;, s- 
20 p IIuXmvi ’Epxc 

ole;, ou cpopa, ls- 
psiai to 5sp, A 
rapr)Xioovo<; sp- 
5opr)i iaxaps- 
25 vo, Koupoxpocp- 

coi, sv AsXcptvi- 
wi ’Epx : x°ip, ^ 
AtioXXwvi AsX- 
cpiviox, ’Epxtd, 

30 ole;, Ahh v 

6 y 5 or)t laxap- 
svou, AttoXXmv- 
l AitoxpoTtaiw- 
1, ’Epxtaoi, npo- 


35 [c;] naiaviswv, v 

ale,. Ahh v 
AvGscrrrjpichvo- 

<;, Aiamon;, sv 
aoTs(i) sv Aypa<;, 
40 Ail MlXlxlcil, 

ole;, vrjcpaXtoc; 
psxpt aTiXayx- 
[v]cov, Ahh v 
[ 5 E]Xacpr)PoXiC) vo- 
45 <; sxxTji STti 5s- 

xa, EspsXrjt, sn- 
i xou auxou pw- 
pou, dx\. yuvai- 
!;i TtapaSoaip- 
50 og, tspsac; to 5- 

sppa, ou cpopa, A 
[0]apyr)Xtcovo(; t- 
STpaSilaxap- 
svo, Ar)xoT, sp IT- 
55 [u]0lo ’Epxtdcn, 

[a]i? : A v 
[ElxipocpopicSvo- 

C, TpLTT) (l) iaxap- 
svou Koupoxp- 
60 ocpcoi, sp IIoXsi 

’Epx : X oI P°?: ^ 
AGrjvaai II 0 X 1 - 
d.5t, sp IIoXsi ’E- 
pXtdot, oT<; av- 
65 [x]ipouc;, A v 

[KslcpaXaiov v 
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Col. II 

Msxaysiviw- 

vog 5o[5sx]dx- 
£l, sv ’EXsuai(vioi) 
sv ocaxsi, AV]p- 
5 T)TpL, ol<;, A v 

£XTT)l, £7ll 5s- 
xa, Kopoxpocp- 
col, sv ['E]xdxr)? 
’Epxtaoi, xol- 
10 po<;, l-l-l- v 

ApxsptSi 'Ex- 
axei, ’Epxtotla]- 
l[v, ai]?, A v 
Bo [r)5]popic> vo- 
15 c, xsxpaSi ia- 

xapsvo, Baat- 
Xsi, ’Epxia, ap- 
vf) Xeuxrj, 6X6- 
xauxoc;, vrjcpa- 
20 Xiot;, VYY v 

xsxpaSi cpGi- 
vovxoc;, sp Ita¬ 
ly] cot ’Epxtdai- 
v, XxsXwox v 
25 ole A I-1- v 

raprjXioovoe; 

svdxrjt iaxa- 
psvo, ’Hpoaou- 
piou;, sp noX- 
30 a ’Epxtaai, A- 

0r)vai, apvr), Pl-h 
xsxpaSi cp0i- 


vovxoc;, Koup- 
oxpocpcoi, sv "H- 
35 pae; ’Epxtaoi, 

Xolpoc;, YYY v 
"Hpai. ’Epxtaa- 
l, ole;, Ispsai 
5sppa,A v 
40 Mouvixtcivo- 

Z xsxpaSi io- 
xapsvou, 'Hpa- 
xXdSaie;, ol- 
’Epxtd, Ahh v 

(added later) ou cp(opd) 
45 [©]apyr)Xiwvo(; 

xsxpaSi iax- 
apsvo, AnoXX- 
ovi nu0iox, ’E- 
pXi : ai!;, napa- 
50 Soaipoe; Ilu0- 

aioxalc;. Ahh 
AnoXXom Ila- 
itovi, sp ndyw- 
l ’Epxp ole;, Ahh 
55 [Elxipocpopicov- 
o<; xpixrji ia- 
xapsvo, AyXa- 
upcot, sp noXs(0 
’Ep/i : ole;, A v 
(added later) ou cpo(pd) 
60 KscpaXaiov v 

HPH-h 


vacat 
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Col. Ill 



['E]xaxop(3aLMv- 

35 

’Epxiaai, ait;. 


o; SsxaxsL G- 


nu [GaftaxaTc; 


axspai, Koup- 


napaSoa, Ahh 


oxpocpML, sc; E- 


TSTpaSl cp0L- 

5 

mtlSmv ’Epxi, 


vovto;, Ail T- 


Xotpoc;, oO cpo- 

40 

sXslml, sv “Hp- 


pa, hhh v 


a<; ’Epxi : o!;, Ahh 


ApxspiSi sc; 


[A]v0saxr)pLMv- 


EmtlSmv ’Epx- 


oc, Ssuxspai 

10 

i : a!!;, ou cpopa, 


laxapsvo, Al- 


to Ssppa xax- 

45 

ovGoml, “Epxi, 


ayi^ : A v 


SpLCpo; TtpOTI- 


[M]sxaysLTVLM- 


xop01 : P V 


voc; SmSsxolt- 


[M]ovlxlmvoc; 5- 

15 

si, Ad noXisd), 


sxaxsi [tip]ox- 


sp noXs(0 sv a a- 

50 

spai, Asuxaa- 


xs(0 ole;, oG cpop- 


toSl, ’Epxia, o- 


a, Ahh v 


It;, vrjcpaXioc;, 


SXXT)L cpGivo- 


oG cpopa, Ahh 

20 

vtoc;, Ail ’Eiuo- 


[©lapyrjXiMvoc; 


TiSTSi, sp Ilay- 

55 

xsxpaSi lax- 


ox ’Epxiaai, X- 


apsvo, All, sp 


oipoc;, oXoxa- 


ndyMi, ’Epxia, 


uto;, vTjcpaXi- 


ole;, Ahh v 

25 

o;, hl-l- v 


[E]xLpocpopiMv- 


[B]or)5popiMvo- 

60 

oc; Tpiisi la- 


; xsTpaSi 0cp- 


xapsvo, Ail n- 


lvovto;, AXo- 


oXls(l), sp noXs(i) 


XMi, sp nayMi 


’Epxiaai, oic;, 

30 

’Epxi : ole; : A V 


oG cpopa, Ahh 


[r]apr)XiMvoc; 6- 

65 

sxt[t)l s]tu 5s- 


ySorji laxap- 


xa- 


s, AtioXXmvl A- 




TCOTpOTCOCLCOL, 


— 
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Col. IV 



'ExaxopPatwv- 


’Epxta, ole;, Ahh 


oc; Ssxaxst u- 


’EXacprjPoXtoov- 


axspat, Kopo- 


Oc; SXTT)t STli 


[xplocpcot, S7U X- 

35 

5sxa, Atovua- 

5 

[5] Axpo ’Ep/ta, 


cot, ’Epxta, di\ 


Xotpoc;, oO cpo- 


TtapaSo : yuva- 


pa, h h h v 


{altip, ou cpopa, 


ApXSptSt, STC- 


ispsai xo 5s- 


i to Axpo ’Epx- 

40 

ppa, Ahh V 

10 

ta, a’tc;, ou (pop¬ 


Movtxtwvoc; 8- 


ed, Ssppa xaxa- 


sxaxst uaxs- 


tyL^s : A v 


pat, TptxoTta- 


MsxaystxvtM- 


xpsOat, ’Epxt, 


vo<; SoSsxax- 

45 

ole;, vr)cpaXto- 

15 

s(t), A0/)vai IIoX- 


oO cpopa : Ahh 


taSt, sp noXs(0 


©apyrjXtwvoc; 


sv aaxs(t), ole; : A 


xsxpaSt tax- 


Bor)5poptc>vo- 


apsvo, Avaxo- 


C, TISpiITSt ta- 

50 

tv ’Epxtaatv, 

20 

xaps : ”Ekotu, ’E- 


ole;, Ahh v 


pXtaai, xotp¬ 


svaxst Sul 8- 


oc;, oXoxauxo- 


sxa, MsvsSst- 


vrjcpdXt : hH- 


cot, ’Epxtaatv, 


TETpdSt cp0t- 

55 

ole;, ou cpop, Ahh 

25 

vovxoc;, 'Epprj- 


Extpocpoptoov- 


t, sp ndycot ’Ep- 


o<; xptxrjt ia- 


Xta : ole; : Ahh V 


xapsvo, Iloas- 


raprjXiwvoc; x- 


tScovt, sp noX- 


sxpaSt cp0tv- 

60 

s(t) ’Epxt : oT<; : . 

30 

ovxoc;, Iloasi- 


KscpaXatov 


Swvt, sv "Hpac; 


HA 
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Col. V 



MsTocysiTvi- 

35 

Cool, ’EpxLaa- 


mvck; evaTe(i) 


l, ole;, IIu0a'L- 


ETt'l 8sxa, 'Hp- 


axaic; 7tap[a]- 


coivan;, stcl 


Soatpoc;, AH- 

5 

EX°1- vw l ’Ep- 


(added later) ou cpo(pa) 


Xtaai, ol<;, o- 


6y8or](L) laxa- 


0 cpopa, isps- 

40 

psvo, AtcoXX- 


ai to Ssp : A v 


wvl Nupcprjly]- 


BorjSpopiwv- 


etel, ’Epxta- 

10 

oc; TISpTtxrjL 


olv, a’li;, AH- 


laxapsvo, ’E- 


Nupcpau;, etc- 


PX L : "Etiotu, x- 

45 

l xo auxou [3- 


oipo<;, oXox- 


wpou, a’li; : A v 


auxo<;, vr)cpa- 


©apyrjXLChvo- 

15 

Xlo<;, hhl- v 


C, TETpaSt L- 


TExpaSt cp0- 


axapsvo, 'Ep- 


lvovtoc; rfj- 

50 

prji, ev ayop- 


l, sp n&yox ’E- 


at ’EpxLaat, 


pXtaoi, oI<; 


xptoc;, xoux- 

20 

xuouaa, ou cp- 


GX L£p£(hO0- 


opa, A v 


at xov xrpu- 


noaiSscovoc; 

55 

xa xai xa ys- 


EXTTJL S7U 8- 


pa Xap(3avs- 


sxa, All, sp II- 


v xa0d<7i)sp 6 

25 

STp/jL ’EpXL- 


8r)papx°<;, A 


aatv, oT<;, oO 


SXT/jL £7U 8- 


cpopa, All- v 

60 

sxa, AlI ’Etc [oc]- 


AlI 'OpLGX, ’E- 


XpLGX, ev 'Tp- 


PXlSol, X oL- 


rjxxthL, dp[V)v], 

30 

po<;, oO cpo : H-l- 


vrjcpaXLloc;, o]- 


raprjXLMvoc; 


0 cpopa, [Phh v] 


EpSoprjL ia- 

65 

ExLpocp[opL(6]- 


xapsvo, Ano- 


voc;- 


XXcovl Auxs- 


— 
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4. The sacrificial calendar of the genos of the Salaminioi, 
363/2 BC 

After LSS 19; Ferguson 1938, 3-5; see also Lambert S. 1997, 86-88; see also p. 163, n. 147. 
Line 92: i;uAcx ecp’ lEpolc; xod tocAAoc mill, see Lambert S. 1997, 93. 

0 £ O L 

’Era XaptxXslS'' apxovxo; AGrjvaloic;' etu xola[S]- 
£ 8ifjXXac;av ol Siaixrjxal EaXap.ivi.oc; xoc; ex tw- 
v 'EircacpuXwv xai EaXapivloc; xou; onzb Eovlo opo- 
5 Xoyouvxa; aXXfjXoic; xaXiSc; £)(£lv a syvwaav oi 8i- 
aixyjxal Exsepavoc; Muppivoaioc;, KXsayopac; Axa- 
pvEUc;, ApiaxoyslxGiv Muppivoaioc;, EuGuxpixoc; 

Aapnxpsuc;, KrjcpiaoSoxoc; AlGaXISrjc;' xac; i£p£G)a- 
uvac; xotvac; sivat dpcpoxspwv Etc; xov aid xpov- 
10 ov xfjc; AGrjvaac; xfjc; ExipaSoc;, xal xfjv xo 'HpaxXso- 
u xo £7ti IIopGpdk, xal xfjv xo Eupuaaxoc;, xal xf)v xfj- 
<; AyXaupo xal IlavSpoao xal xfjc; Kopoxpocpo' xal x- 
XrjpoaGat xoivfji ec, dpcpoxspwv snEtSav xeXeux- 
fjasi xu; xcov IspEiGfv fj xov LEpsoiv xo<; 8s Xav^av- 
15 ovxac; IspEcSaGai scp’ olausp xal oi Ttpoxspov Isp- 

ewvxo- xfjv 8 s yfjv xfjv scp’ 'HpaxXEiox x 6 k etu IIopGp- 
xal xfjv aXIXIfjv xal xfjv ayopav xfjv sv KoIXtji ve- 
IpaaGai Sixaoxfjv sxaxEpoc;, xal opo; axfjaai xfj- 
; sauxofv sxaxspoc;' Gusv 8 s xoi; Gsotc; xal xotc; fj- 
20 poiai xaxa xaSs' oaa psv fj 716X1; Tiapsxst ex xo 8 rjp- 
oalo fj Ttapa x 6 >v 6 )[a]xocpopo)v fj uapa xmv SstTivocpop- 
0)v ylyvExai Xap( 3 avsiv SaXapivlotc;, xaOxa psv 
xoivfji dpcpoxEpo; Guovxa; vspsaGat xa xpsa wp- 
a xa fjplasa sxaxspoc;' oaa 8 s auo xfj; ptaGwasG); s- 
25 Guov EaXaplvtot napa acprnv auxrnv Gustv xaxa xa 
Tiaxpia, xo fjpuau sxaxspoc; aup[ 3 aXXop£voc; sic; a- 
Ttavxa xa LEpor xol; Ss 'lEpsOat xal xaic; IspEiai- 
; duoStSovat xa yspa xa ysypappsva' xwi 8 s xo 'Hp- 
axXso; ispsl tspscbauva AAA Spaxpac;- si; TisXav- 
30 ov 8 s hhl- Spaxpac;' xouxov xo fjpuau sxaxspoc; aup- 
pdXXsaGat' xov 8 s tEpslwv &v av xaxap^rjxai xov 
xolvwv Xappdvsiv Sapxo Ssppa xal xo axsXoc;, su- 
axo xo axsXo;- poo; 8 s svvsa aapxa; xal xo Ssppa' 
x 6 k 8 s xo Eupuaaxoc; ispEt lEpswauva P I- Spaxpa- 
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35 zic, tisXavov apcpoTSpwas PI-1- Spaxpac;- axsXoc; x- 
ai SsppaToc; sv EGpuaaxstox Ahl-h Spaxpac; • tout- 
wv to rjpuau sxaTSpoc; aup(3aXXsaGaf twi fjpcoL iw- 
t sin. Tfjt aXyjt tov Guopsvwv Xap(3avstv to Ssppa 
xai to axsXoc;' vspstv 5s Tote; ispsOat xai Tate; i- 
40 spstatc; sv Tote; tspotc; ono av sxaaTot IspwvT- 

at psptSa nap’ sxaTSpwv toc; apTo; sc, XxtpaSoc; v- 
spstv xaTa TaSs, acpsXovTac; sc; anavTwv to; vopt- 
Copsvo; acpatpstaGat xaTa Ta nmpta' xVjpuxt ap- 
tov, AG/jvac; tspstat apTov, 'HpaxXso; ispst apTo- 
45 v, IlavSpoao xai AyXaupo lspstat apTov, KopoTpo- 
epo xai xaXaGrjcpopox apTov, xamat; apTov tov 5s a- 
XXwv vspsaGat Ta rptasa sxaTSpoc;' apxovTa 5s x- 
Xrjpov sp pspst nap’ sxaTSpwv ocm; xaTacxrrjast 
to; Aaxocpopo; xai Ta; Ssmvocpopo; psTa T/j; ls- 
50 psta; xai to xrjpuxo; xaTa Ta naTpta- TaCka 5s av- 
aypatpat s; aTrjXrjt xotvrjt apepoTSpo; xai aT/jaa- 
t sv Tint tspcht Trj; AGrjva; Trj; XxtpaSo;- tov 5s aO- 
tov tspsa slvat Tint Eupuaaxst xai Tint T^pcot Tint 
sni Tfjt aXfjt- sav 5s Tt Ssrjt siuaxsusaaat tov ls- 
55 pwv, siuoxEua^sv xotvfjt aup[3aXXiX|opsvo; to rjp¬ 
uau sxaTSpo;' sni XaptxXstSo apxovTo; ot sx t&>- 
v 'EnTacpuXwv napsaxov apxovTa' Ta 5s ypappaTSt- 
a xotva slvat a[pcp]oTEpcov anavTa' ttjv 5s yfjv spya- 
^saGat Top pspt[a]Gwpsvov sen; av sc;sXGr)t 6 xpov- 
60 o; ov sptaGwaaTO, anoStSovTa ttjv fjptastav pta- 
Gwatv sxaTSpot;- to 5s npoGupa to aptXXo sp psp- 
st sxaTSpo; xaTapxsaGat- tov 5s xpswv Ta fjptas- 
a sxaTSpoc; Xap(3avstv xai tov SsppaTWv ttjv 5s l- 
spswauvrjv to xrjpuxo; slvat ©paauxXso; xaTa t- 
65 a TtaTpta- tov 5s aXXwv svxXrjpaTMv anavTo/v acps- 
taGat tmv ts i5t"v xai tov xotvwv sic; tov v Bor)5- 
poptwva pfjva tov stu XaptxXstSo apxovTo;. vv 
vacat 

’Eni AtcptXo AtonstGou; Eouvtsw; EaXaptvtot; apx~ 
ovto;, o'tSs wpoaav XaXaptvtwv tov ano Xouvto' Ato- 
70 TistG/jc; $aaupxt5ou, $tXovswc; Apstvovtxou, XaXxtS- 
suc; AvSpopsvouc;, XaptaS/jc; XaptxXsoc;, ©s^epavse; 
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Zcocpavou;, 'Hyia; 'Hyrjaio, Apsivia; $iXivo. ’Em Av- 
xiaGsvou; Avxiysvou; Apxavsoo; ap)(ovToc; EaXapi- 
vioi;, o'i5s wpooav sx tov 'EnxacpuXcov ©paauxXrj; ©pa- 
75 ooovo; Bouxa, Expaxocpwv Expaxovo; Aypu, MsXixxio; 

’E;r)XSoxi5ou Bouxa, Apioxapxo; ArjpoxXsou; Axap, v 
Apxscov EOprjAtSou Axap, Xaipsoxpaxo; IIavxXsi5ou ’E- 
mxr)cpi, Arpcov Ar)papsxo AypuXrj. vacat 

ApxsXsw; slnsv onto; EaXapivioi xa ispa Gucoai aisi xoi; Gsoi; xai 
xoi; rjpooai xaxa xa naxpia xai 

80 yiyv7)xa[i] scp’ oi; 5ir)XXa;av ol SiaXXaxxai apcpoxspou; xai ol aips- 
Gsvxs; wpoaav, sc];r)cpioGai XaXapivi- 
oi; xov apxovxa Apiaxapxov syypac|;ai xa; Guaia; anaaa; xai xa; 

xipa; xov ispsoov sic; x/)v axrjXrjv sv si 
ai SiaXXayai siaiv, onto; av oi apxovxs; aisi nap’ avcpoxspwv siSwoi 
6 xi 5si apyupiov auv(3aAAsaGai si; xa[;] 

Guaia; anaaa; sxaxspou; ano xfj; piaGcoasoo; xrj; yrj; xrj; scp’ 'Hpa- 
xXsiox, xai axrjaai x/)v oxrjXrjv sv xwi 
Eupuaaxsiox. Mouvixicovo;. sni nopGpcoi' Koupoxpocpox alya A, 

’IoXsox oiv oXoxauxov AT : AXxpVjvsi oiv 
85 Ahh, Maiai oiv Ahh, 'HpaxAsI pouv PAA, rpox sni xsl aXsi oiv AP, 
rjpox sn’ Avxiaapai xoipov hhhlll, r^pox ’Eni- 
nupyiSiox xoipov hhhlll, ’'Iwv(l) oiv Gusiv svaXXa; nap’ sxo;' 

<;0Xa scp’ ispoi; xai oi; f) noXi; 5i5woiv sx xup|3sM[v] 

A- oySosi sni 5sxa Eupuaax[si] : Ov : AAAA- i;uXa scp’ ispoii;) xai si; 

xaXXa hhh. 'ExaxopPaiwvo;. IlavaGrjvaioi; AG/jvai 
Ov : AAAA : i;uXa scp’ ispoi; x[ai si]; xaXXa hhh. Msxaysixvicovo;. 

s[356psi AnoXXom naxpcoiox Ov : AAAA, Arjxoi xoipo[v] 

[h] hhl 11, ApxspiSi x°ip ov hhhlll, AGr)vai AysXaai xoipov hl-l-lll' 
c;CXa scp’ ispoi; xai si; xaXXa hhhlll. BorjSpopioovo;. Iloasi- 
90 5wvi 'InnoSpopiox Ov : AAAA, rpox $aiaxi xoip'v H"HM, f^pcoL Tsu- 
xpox xoipov hhhlll, T]pcoi Nauasipcoi xoipov hh [h 111] ' 

;0Xa scp’ ispoi; xai xaXXa hhhlll. nuavoc]xc5vo;. sxxsi ©rjosi Ov AAAA' 
si; xaXXa hhh' Anaxoupioi; Aii $paxpiox Ov AAAA' 

^OXa scp’ ispoi; xai xaXXa hhh. Maipaxxr)piwvo;. AGr)vai ExipaSi oiv 
svxupova Ahh, Exipox oiv AP' ^OXa sni xov Pwpov hh[h]. 
xscpaXaiov oO 5si avaXiaxsiv apcpoxspo; s; anavxa xa ispa PAAAIII. 

xauxa GOslv xoivsi ano xfj; piaGwasw; xfj; yfj; xfj(;) scp’ 'HpaxX[siox] 
[sn]i Eovio, apyupiov oup[3aXXop.svou; sxaxspou; s; anavxa xa ispor 
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sav 5s tk; s’ltisl fj ap^wv STU(Jir]cptasi xouxov xi xaxaX[0]- 
95 [a]ai f) xpsipst not aXXoas to apyuptov, OnsuGuvov slvai xwt ysvst 
cmavxt xai xoic; ispsOat xaxa xaOxa xai uno- 
Stxov xai tool pouXopsvox EaXapiviwv. vacat 
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3.58: 118, 124, 179, 202, 204 

5.11: 118, 172, 176, 184-186, 203, 207, 

208, 211, 257-258, 285, 296 401 
6.56-57: 241 130 
Xenophon 
An. 2.2.9: 252 
An. 5.3.7-10: 292 388 

An. 5.8.9: 62 
An. 6.1.2-4: 292 


An. 6.2.15: 21 27 

Cyr. 3.3.21-22: 194 

Cyr. 8.3.12: 40, 45 

Cyr. 8.3.24: 176, 217 10 

Cyr. 8.7.1: 288 367 

Hell. 6.4.7: 97 323 

Hell. 6.4.29: 150 115 

Hell. 7.3.12: 203, 208, 209, 211 

Lac. 15.9: 206, 208, 209, 211 

Mem. 2.3.11: 292 

Oec. 19.7: 62 

Oec. 19.13: 62 




Greek terms 


a(3on:ov: 186-188, 258 
dyt^o: 89 294 , 115 412 
ayioc;: 235 99 
ayvoc;: 235" 
otyog: 121, 235 99 , 264-265 
oclpoc: 62 , 65, 247, 255 190 , 256 200 , 259 217 , 
26l 228 , 267, 271; see also blood 
odpotxouploe 74, 102, 118, 120, 171-172, 
176, 178, 190-192, 250, 262 229 , 266- 
267, 269, 275 289 , 294, 296, 305, 309; see 
also blood, blood rituals 
odpaaaco: 242 

odpomov: 247-248; see also sausage 
c/Xaoc: 94 

apvlov: 244 137 ; see also acpayEiov 

apcplttoXoi: 191 

dtidpYpaToe 219, 319 41 

dtTuxpxtxi: 124 450 , 179, 195, 202, 276, 294 

aTtoSeipoTopsco: 62 , 174, 271 

&7TO0UCO: 50 130 

dmoTtEprao: 194-195, 294 

aTtoatpa^co: 247, 255 195 

dtioTEpvco: 174 186 , 27 0 274 

atiupa iepot: 32 

apjtaJ: 248 149 

apxr)yETr)c;: 167 157 , 203, 208-212; see also 
Heros Archegetes 

[3iouo0dvon:oc;: 98, 264, 332-333; see also 
violent death 

[360poc;: 14, 16 14 , 23-24, 46, 50, 53 140 , 
60-74, 94, 101, 109, 120, 174, 176 195 , 
19 1 271 , 20 1 326 , 221 31 , 22 6 55 , 265 , 271, 
274-276, 298, 306, 310, 312, 316; see 
also pit, blood 
(3ou0umoe 189 257 
Pou0uteco: 136 31 
(3ou0utoc;: 175, 189, 294 
Pouxoraa: 32 

Pouxtovo.;: 173, 176, 186-187, 296 401 


Pcopo.;: 15 , 25-27, 29 36 , 31, 41-43, 46, 
47-50, 52-54, 58-59, 60, 8 O 265 , 94, 
101, 103, 115 412 , 125 454 , 141-142, 157, 
166 , 181 - 182 , 191 - 192 , 201 - 202 , 218 , 
253, 298, 308-309, 334 87 ; see also altar 
Pcopiog Eaxdpa: 40, 41 
Ptopoc; TEcppaq: 48-49; see also ash-altar 

YEVO.;: 130, 133-134, 141, 147, 151-153, 
156, 163-168, 238, 318 35 , 319 42 , 321; 
see also Salaminioi 

YEpoe 200 316 , 205, 218, 221 29 , 26l 228 , 319 41 , 
319 42 , 320* 13 ; see also perquisite, meat 
(portions of), lEpciauva 

Sal?: 14, 67, 71, 101-102, 181-182, 267, 
285; see also meal 

Souvu oOav auxoO: 316-317, 323 58 

SoiKOlVOKil: 119, 196 

Seltivov: 14, 43, 102, 267, 276, 285; see also 
meal 

SEXopou: 119, 177 

5Ex°pai: 177 

Excpopot: 143 77 , 229 68 , 254, 256, 319 42 

EXaaTEpot;: 210 377 , 250 161 , 264 244 , 266, 275, 
279 317 

spjtupa: 118, 120, 181 

Evay^co: 14, 17, 23-24, 50, 59 157 , 68, 69, 
70-71, 74-128, 170-171, 180, 195 290 , 
197-198, 207-208, 220, 233-235, 237- 
239, 241, 256 203 , 262 233 , 264, 265 248 , 
270 274 , 275 289 , 280, 294, 296-297, 307- 
309, 310, 329, 331-333; see also de¬ 
struction sacrifice 

Evotyiapa: 14, 17, 23-24, 74-75, 81-128, 
170-171, 208, 210, 216, 233-235, 237, 
241, 265 248 , 270, 280, 288 367 , 294, 296, 
297, 307, 309, 310; see also destruction 
sacrifice 
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Evayiapo?: 14, 17, 23-24, 74-75, 78-82, 
86-128, 170, 216, 226 55 , 233-235, 
25 6 203 , 265 248 , 297, 307, 310; see also 
destruction sacrifice 

evayaTrjpiov: 17, 23-24, 59 158 , 74-75, 80- 
82, 121-122, 124, 234, 307-308 
evcxteuco: 220-221, 309, 316, 329, 332 
EVTEpvo: 23, 68 201 , 74, 101, 118, 135-136, 
148, 172-173, 176, 184-186, 190, 198, 
203 335 , 207-208, 250, 257-258, 26l, 
269, 270-271, 294, 296, 299-300, 305, 
309 

Eviopoc 69, 118, 120, 173-174, 250, 267, 
270-271, 297 
EopTrj: 183 

Etuatpa^co: 105 3 ^ 

E 7 ux 0 ovioi 0 Eot: 110, 112; see also chthonian 
divinities 

ETtoupavioi 0eol: 50 131 ; see also Olympian 
divinities 

Ecmoe 26 12 , 42, 43, 48, 49, 53-54, 59, 309; 
see also lortot, hearth 

EcmcxTopiov: 38-39, 58, 201 322 , 221 31 , 308; 
see also dining-room 

EaTiorucop: 140, 144; see also laTidxcop, host 
saxoipa: 14, 17, 23-59, 60, 62 173 , 71-72, 
74, 75, 12 5 454 , 137 33 , 195 290 , 20 1 326 , 
221 31 , 297, 308-310; see also altar, 
hearth 

a'jTOarpoooc in'/OAYi-. 28 
auxoaxESiai Ea/c/.pvi: 48 
(3c6pioc; Eayapa: 41 
EaxapiSiov: 25 9 , 27 27 
saxapiov: 25 9 , 27 27 
£a X apt<;: 25 9 , 27 27 , 28 30 , 29 37 , 57 153 
Ea X ap6)v: 17, 23-26, 36-39, 57-58, 308, 

323 58 

Euaxa: 134 19 

fjpo^ELVLa: 130, 136, 284-286, 294, 305 

fjpoi^ELVLa: 136 31 

rpwov: 80, 94, 135 23 , 179 213 , 183, 195 290 , 
196 291 , 197 , 20 5 352 , 263 , 28 0 325 , 33 4 88 , 
336 92 

rpcoc;, use and meaning of term: 18, 21-22, 
34 67 , 86, 99, 132 7 , 147", 211; see also 
(be; rjpco 

in relation to 0s oc,: 21-22, 86, 149, 211 
GaXaaaioi 0soi: 110, 112 


0so5aiaia: 32 

0Eo^Evia: 14, 20, 31, 32 51 , 102, 130, 136— 
140, 145 91 , 169, 177-179, 191 219 , 182, 
184, 190-192, 202, 212, 213, 215, 217, 
219, 221, 227, 237, 266, 276-286, 291, 
293, 294, 298, 299, 304-305, 306, 309, 
318-319, 324; see also food, meal, 
table, Tp&7tE(Jx 

0eoc;, use and meaning of term: 21-22, 86, 
99 332 , 106 372 , 149, 211; see also fjpcoc; 

OfpcT): 201-202 

OuXrjpaxa: 47 

0Opa: 22 2 35 , 22 3 38 , 3 1 9 4 

0upEXt): 41, 54 

0uoi;: 111 392 

Ouaioc 15-16, 20, 30, 31-33, 42, 43, 47, 
50, 67, 71, 77, 83-85, 87 288 , 88, 89, 
94, 98-102, 104, 110, 112-113, 115, 
119, 120, 123, 126-128, 129-130, 133, 
136-150, 154-156, 166, 169, 171-173, 
177-199, 202-205, 207-212, 215-221, 
223-224, 227-228, 230, 235, 236-239, 
241-244, 249-250, 252, 253, 256 202 , 
257-260, 262, 264 241 , 269-270, 273, 
275-277, 281-301, 303-310, 312-314, 
316, 319, 321, 325-329, 331, 334 88 , 
335, 341; see also dining, meal 

0uma£o: 80 265 , 29 4 395 

OuaiaaTrjpiov: 80 265 

0uco: 15, 34, 42, 43, 68, 71, 74, 76, 80 265 , 
85, 88-89, 94, 98-101, 103, 104, 109, 
110-111, 118, 119, 126-127, 140, 146- 
148, 156, 166, 171, 176 195 , 180, 186- 
188, 192, 197-200, 205, 207-212, 219- 
224, 256 202 , 265, 287-289, 292-300, 
303, 329, 334 88 , 341; see also dining, 
meal 


lapoTtoioe;: 145; see also IspoTtoioe; 

Is pa 

offerings burnt in the altar fire: 53, 139, 
140, 145, 220, 222 35 , 276, 285 357 , 309, 
319 42 

sacrificial victims: 47, 68, 142, 154 
omupa lEpa: 32 

lEpEiov, sacrificial victim: 44, 53, 100, 101, 
103, 147, 218 12 , 229 68 , 254, 256, 259 217 , 
27 0 272 , 289 

iEpov: 35, 94, 99, 141, 144, 148-149, 197, 
334 88 

lEpoTtoio:;: 220 25 , 324; see also 'lapoTtoioc; 
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iEptoouvoc 142, 320 43 ; see also perquisites, 
meat portion, yEpa 
iXaaxopou: 189 259 , 194, 197-198 
btvoc;: 220 25 

icmoe 3 1 9 42 ; see also Ecma, hearth 
laTiotTCOp: 144, 146; see also saTiorucop, host 

xaOayt^co: 89 294 , 109, 201-202, 22 2 35 , 22 3 38 , 
235 99 , 308 1 
xaOdpparra: 121 
xodco: 56 152 , 57 153 , 118 
xapttoco: 234, 308 1 
xorra0tko: 109 

xorraxouco: 115 412 , 119, 219 21 , 221-223, 235, 
319 41 

xocraa xEcpco: 270 
xorraaTpEcpco: 271, 276 293 
xaxaacpd^co: 65, 255 195 
xocrayOovioi Oeoi: 114; see also chthonian 
divinities 
XoruEp/opou: 50 
xocutoc;: 220, 234 
xevov fjpiov: 94; see also cenotaph 
xtoTT): 283 341 
xXeoc;: 233, 264 
xXiQetc: 178, 190 

xXivty 14, 102, 137, 144; see also couch 
xvIot]: 47, 118, 181, 194-195, 242; see also 
smoke 

XOtrcopou: 220 27 
XltTOc;: 47 

payEipEtov: 35; see also kitchen 
payEipog: 244-246, 248 151 
pavtn;: 252 

pEyocpoc: 46, 49 126 , 6l 170 , 68, 217 9 , 325 
pEXixpaxov: 62-63, 66, 75, 104, 237 
pEplcp 142; see also meat (portions of) 
pExoixoi: 141; see also metics 
p'qpoc: 115, 120; see also animal bones 
prpioe 201; see also animal bones 
plaapoc 121, 227 , 23 0 75 , 26 5 248 ; see also 
pollution, impurity 

pvfjpa: 88, 94, 99, 107 374 , 200 316 , 262 232 , 
26 3 237 

vaoc;: 38, 94, 319 


vrjtpdXio?: 43, 133, 155, 156, 157, 166, 
296 401 , 314, 317; see also wineless sac¬ 
rifice 

t& vopi^opEva: 87, 106, 197, 204 

5ev1oc 183 232 , 28 0 323 ; see also Oeo^evicx 
Sevol: 37 80 , 3 1 6 29 , 32 2 56 , 32 3 58 ; see also 
foreigners, outsiders 

oPeXo?: 38 
oixioc 144, 149 
oixoc;: 38, 323 

oXoxauxEco: 23, 170, 224, 328 7 ®; see also 
holocaust, destruction sacrifice 
oXoxaUTtpu;: 224-225, 226 
oXoxauxoc;: 134, 166, 170, 218, 233-235, 
294, 296, 307, 309, 332; see also holo¬ 
caust, destruction sacrifice 
oXoxauxcopa: 120 
otrcdviov: 144; see also kitchen 
opyEcovE?: 138, 140-141, 144, 148-149, 
164, 166, 284, 300 
opo?: 30, 35, 131 5 , 308 
ou cpopa: 140, 144, 156, 166, 223, 225, 
313-325; see also prohibition 
ouXotiXdapocra: 68, see also cakes 
oOpotvioi 0eol: 112 , 27 0 274 ; see also Olym¬ 
pian divinities 

TtEXavoq: 43, 139, 148 103 , 179 212 , 202 330 
TtEppaxa: 68; see also cakes 
TtEpiSEiTtvov: 231 80 , 278 
tuval;: 145 

TtXdaporcoe 2 22 33 ; see also cakes 
TtoXuavSpEiov: 75 
ttoXuavSpiov: 94, 96 
ttoXu0uto<; : 119, 183, 194 

TtopTtrj: 33-34, 48, 183, 210, 283-284, 
29 0 378 ; see also procession 
Ttotravoe 104, 106, 139, 148 103 ; see also 
cakes 

tipofkopioc;: 32, 4l 93 ; see also pcopoc; 
ttpoacpayid^o: 2 5 6 202 
Ttpootpdyiov: 229-230, 256, 263, 288 368 
Ttpoatpot^co: 229 68 , 254, 256 200 
Ttpoa/apaioc; 0umoe 31-33 
TtpOTEpVCO: 173 

Ttpoxopa: 173-176, 186-188, 190, 258, 26l, 
266, 294, 296, 305, 309 
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TtpoxopVj: 174 

ttupa: 173, 186-188; see also pyre 

puxov: 39, 174 185 

oE(3opoa: 76, 199, 203, 208 
afjpoe 200-201 

arevSco: 179 213 , 186-188, 295; see also 
libation 

aitXdiYXvoi: 15, 102, 218, 220, 243, 248, 288, 
290, 308 1 , 318; see also animal victim 
(parts of) 

oko8o<;: 201, 20 2 328 ; see also ash 
aTtovSrj: 119, 179 213 , 20 5 352 ; see also liba¬ 
tion 

otpayetov: 242-247, 273, 275 
aqxxyfj: 172-173, 175-176, 186-187, 190, 
203, 250, 258, 273 285 , 294, 296, 305, 
309; see also blood, blood rituals 
acpdtyitx: 111, 118, 120, 172-173, 188, 
194 287 , 216, 217 9 , 224 45 , 240 124 , 250, 
252-253, 257-261, 264, 268-273, 275, 
289, 295 3 ", 305, 325, 327, 327, 329; see 
also battle-line sacrifices, blood rituals 
acpayid&o: 23, 250, 26l, 271 
acpo^co: 23 3 , 68 201 , 71, 99, 101, 102, 135 21 , 
176, 250, 253, 267, 270-271, 275, 295; 
see also attoacpa^co, xocraacpa^co, jipoa- 
cpa^co, blood rituals 

Tapixog: 178; see also fish 

rottpoc;: 94, 176, 200 316 , 259 217 , 263 236 , 270; 

see also burial, grave, tomb 
teXeov: 138, 139, 140, 144, 145, 141, 150, 
152 122 , 158, 221; see also animal spe¬ 
cies (sheep) 

TEpiEvo?: 36, 44 105 , 94, 131 5 , 133 13 , 143 72 , 
149, 183, 186, 200 316 , 240, 319 41 , 321 49 , 
323, 334 88 


TEpvco: 173, 271 

Tipotco: 98, 179 212 , 186, 197 301 , 199-208, 
262 , 293; see also honouring 

Tiprj: 76 247 , 193, 197 301 , 199-206, 208, 
258 209 , 259 217 , 261 - 262 , 293, 334 s8 ; see 
also honouring 

TpfcCoe 47, 130, 137-140, 142, 158-161, 
167, 177, 179, 26l 228 , 281, 284, 286, 
288 370 , 293, 294, 304, 309, 319; see also 
table, 0Eoi;Evia 

TpomE^coporra: 140, 281, 309, 319, 324; see 
also meat 

TptxToa pdapyoc;: 146, 161 

TupfSo/oEto: 198 308 

UTtoXEipco: 235-236 

UTTOX0OVI.OI 0EOL: 46, 61 170 , 64, 66, 110, 112; 
see also chthonian divinities 

cpappaxoc;: 195 289 ; see also scapegoat 

cpovrj: 175-176,189-190, 258, 294, 296 , 305 

X«ipE: 18 17 , 266 258 

XEpvuJj: 288 

XEto: 88, 179 213 , 210, 259 217 , 267; see also 
libation 

X^ovioi Oeoi: 46, 64, 66, 110-111, 135 23 , 
27 0 274 , see also chthonian divinities 

X oou: 23, 74, 88, 89, 104, 106, 108, 110, 
119-120, 128, 179 213 , 193, 197, 198 308 , 
210, 254-255; see also libation 
yood oioivoi: 42; see also wineless sacri¬ 
fices, v7)(p&Xio<; 

XUiXoc 120 

xcopa yfjc;: 94 

(4? tipo: 82, 85, 92, 93, 130, 172, 184- 
185, 186 243 , 198-199, 185 237 , 206-212, 
296 401 , 299, 334 88 
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Academy, Athens: 33, 84; see also Aka- 
demos, Heroes at the Academy 
Acheloios: 253, 259 

Achilles: 64, 65, 92, 93, 94-95, 254-256, 
258 208 , 260 221 , 265-266, 285 
cult at Troy: 67, 69, 70, 71, 94, 96, 
99, 101-102, 103-104, 122-123, 126, 
127 460 , 22 2 36 , 267 

dual character as both god and hero: 71, 
99, 101-102, 127, 222 36 

Acropolis, Athens: 33, 47 114 , 145, 176, 189 
Adrastos: 182-183 
Agamedes: 64, 66, 67, 70, 71, 265 
Agamemnon: 180 215 , 256, 285 
Agamemnoneion, Mycenae: 337 100 
Agamemnonidai: 85, 89, 171, 180, 241 
Agathoi : 135-136, 148, 172, 176, 258, 262, 
2 66 , 299-300; see also war dead on 
Thasos 

Agathos daimon : 193 278 ; see also daimones 
Aglauros: 144, 156, 324 67 

agora: 59, 79, 96, 184, 203 
at Athens: 30 40 , 34, 53 140 , 136, 170 163 , 
231 

Aiakidai: 82, 85, 89, 171, 180, 241 
Aias: 75-77, 92, 96, 99 329 , 105, 182, 260 221 , 

2 9 8 4 °5 

Aischylos, worshipped as a hero: 116, 118 
Aitolos: 93 

Akademos, garden of: 66, 68, 69, 70 
Aktaion: 93, 97 

Alexander the Great: 18 17 , 46, 48, 93, 94, 
95, 99, 100 335 , 105 367 , 205, 209, 334 88 
Alexanor: 92, 99-100 
Alkidamas: 205 
Alkmene: 133, 143 72 , 165, 239 
Alochos: 162 


altar: 14, 15, 16 , 23-35, 37, 39, 41-49, 
53-59, 80 265 , 99, 100 337 , 103-104, 112, 
115 412 , 120, 139, 141-142, 143 72 , 145, 
147, 166, 173, 176, 181, 182, 186-187, 
188, 189, 190-191, 201-202, 204-205, 
209, 217, 218, 223 42 , 226 56 , 242-243, 
245-247, 249, 250, 252, 257, 260-261, 
276, 281, 282, 283, 289 277 , 297, 298, 
308-309, 312, 340 118 ; see also pcop6 ? , 
eoyoipa, BupeXt] 

ash-altar: 36-38, 48-49, 53, 58-59, 191, 
20 2 328 , 308 
made of blood: 49 

relation bomos-escham : 26-27, 31, 41, 
42-43, 45-50, 52-54, 58-59 
surface or upper part of: 26, 27, 43-44, 
47-48, 53, 54-57, 308 
Amazons: 47 

Ammon, oracle of: 95, 99, 100, 212 385 
Amorgos: 13 5 21 , 23 2 89 , 267 260 
Amphiaraos: 20 25 , 75-77, 142, 143, 149 108 , 

2 9 8 4() 5 

Amphiareion at Oropos: 30 39 , 75-76, 
282 339 , 32 0 47 ; see also Amphiaraos 
Amphieraos: 149 108 ; see also Amphiaraos 
Amphilochos: 92 
Amphion: 206; see also Amphiones 
Amphiones: 194-195 
Amphipolis: 118, 172, 176, 184-186, 190, 
203, 211, 257-258, 262, 285, 296 401 
Amphitrite: 53 140 
Amphitryon: 86 
Amyklai: 99, 100 337 , 103 
Amyneion, Athens: 145, 282 339 
Amynos: 145, 149, 211 378 
Anaxagoras: 206 
ancestors: 21, 225, 237, 288-289 
Andania, mysteries at: 100 335 
Andromache: 233 
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animal bones: 32 52 , 37 80 , 38 83 , 80, 130, 219, 
221 31 , 230-232, 242, 249, 278, 289 277 , 
319 41 , 332 81 

burnt at sacrifices: 32 52 , 37 80 , 38 83 , 80, 
101, 115, 120, 130, 201-202, 219, 221 31 , 
242, 249, 289 377 , 319 41 
holocausted: 80 

debris from dining: 37 80 , 22 1 31 , 23 2 88 

in funerary contexts: 230-232, 278 

astragaloi: 231 

ribs: 231 79 

skull: 23 1 79 , 289 377 

teeth: 231 81 

thigh-bones: 101, 115, 120, 201-202, 
230 77 

animal species; see also tepeiov, teXeov 
bird: 41, 308 1 , 327 73 
boar: 255 

bull: 33, 67, 68 201 , 71, 78, 79, 80-82, 99, 
100 338 , 101, 102, 103, 118, 136 31 , 150, 
176, 189 259 , 217 10 , 220 27 , 224, 226, 227, 
243 135 , 249 156 , 26 0 220-221 , 267 , 27 6 293 , 
308 1 

calf: 231 79 

cattle: 32, 134, 158, 166-167, 175, 189, 
231 81 , 249 153 ' 156 

cow: 62 , 138, 152 123 , 158-162, 164-165, 
167, 168, 194, 231 79 , 247, 276 293 
dog: 41, 228®, 231, 231 81 ’ 85 , 255, 284 
ewe: 62 , 65, 68-69, 158, 160, l6l 139 , 
162, 164, 166, 168, 174, 254 
goat: 61, 103, 113, 128, 133, 141, 143, 
146, 152 122 , 157-162, 164, 165, 168, 
22 1 29 , 223 , 227 , 23 0 76 , 23 1 79 ’ 81 , 239, 
240 124 , 252 172 , 255, 259 215 , 324 
heifer: 319 

horse: 47, 97 323 , 103, 176, 217 10 , 228®, 
231, 23 1 85 , 255 , 26 1 223 , 284 
kid: 109, 139, 152 122 , 158, 159, 162 , 168 
lamb: 101, 103, 109, 112, 128, 133, 134, 
142®, 150, 158, 159, 162, 168, 220, 
231 79 , 252 172 , 252, 308 1 
mare: 261 
mule: 231 85 

ox: 47, 103, 104, 128, 133, 140 58 , 143, 
158-168, 172-173, 174 186 , 186-187, 
189, 218, 220, 227, 228-229, 232, 237, 
238 m , 239, 249 155 , 255, 258, 267, 274, 
308 1 , 322 54 

pig: 134,143,146, 152 122 ,160-162, 164, 
165, 167, 168, 227, 231 79 ’ 81 , 232, 244, 
251, 274 287 , 281, 308 1 , 325 


piglet: 60-61, 133, 134, 138, 141, 143 72 , 
154 128 , 158-168, 217 9 , 218-219, 221 29 , 
224, 226, 227, 234 95 , 237, 239, 243- 
244, 251, 281, 289 376 , 292, 308 1 

puppies: 65, 69, 325 
ram: 37 80 , 62, 67, 68, 71, 100, 103, 
114 407 , 128, 134 20 , 135 21 , 146, 147, 150, 
160-162, 168, 174-175, 189 259 , 192 274 , 
219, 220 27 , 237, 244, 252 175 , 254, 260, 
265, 267 260 , 271, 273 282 , 319 41 , 322 54 , 
327 73 , 332 81 

sheep: 37 80 , 38 83 , 42, 44, 47, 61, 62 , 65, 
67 194 , 95, 103, 128, 133, 134, 138, 139, 
140-141, 143, 145-147, 152 122 ’ 123 , 
158-168, 174, 175, 194, 218-221, 227, 
228, 230-232, 238-239, 253, 255, 270, 
271, 288 370 , 308 1 , 332 81 
snake: 284, 315-316 
wether: 134 20 , 160, 162, 164, 168 
wolf: 231 85 

animal victim; see also animal bones, an¬ 
imal species lEpEiov, teAeov; animal vic¬ 
tim (treatment of) 

god’s portion at sacrifice: 42, 115, 120, 
130, 178, 180, 182, 199 313 , 202, 240 124 , 
242, 287-288, 290, 318, 328 
hero's portion at sacrifice: 16, 179 209 , 
180, 181-182, 185, 202 
prices and financial considerations: 134- 
135, 146, 152-153, 158-164, 284-285, 
292, 304 

parts of; see also meat 
bile: 176 196 , 249, 250 1 ® 
bones; see animal bones 
ears: 250 l6 ° 
feet: 103, 225 47 
gall-bladder: 130, 308 1 
head: 14, 62 178 , 140, 174-176, 188, 
231 79 , 252 175 , 269-276, 289 376 , 297, 
305, 312 

hide: 134, 152, 157, 224, 225 47 , 249; 
see also skin 

horn: 250 1 ®, 272, 289 377 
intestines: 15, 65, 217, 218, 242, 247- 
248, 252, 319; see also a^Ady/vcx 
leg: 134, 142-143, 217, 219 22 , 231 79 , 
237, 289 376 , 319 41 
muzzle: 272-273 
neck: 174, 192 272 
rind: 134 19 
shoulder: 142, 220 27 
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animal victim, parts of ( continued) 

skin: 134,140, 142-143, 144, 146, 157, 
169, 217, 223, 225, 227, 265, 319 42 , 
320 43 ; see also hide 
stomach: 65, 69, 247 
tail: 250 160 , 308 1 
testicles: 252 m 

thigh: 140, 219, 316, 319 41 , 332 81 
tongue: 143 75 , 174 186 , 217 10 , 225 47 
animal victim, treatment of 
burning 

of entire victim: 14, 27, 60, 6l, 63, 
68-69, 75, 80-81, 101-102, 112, 119, 
128, 129, 133-134, 155, 165, 179 209 , 
216, 217-218, 224-225, 234-235, 
238, 251, 255, 256, 270, 276, 290, 
291, 308-309, 327-328, 332, 341; see 
also destruction sacrifice, holocaust 
of a part or parts of the victim: 216, 
217-218, 220-226, 235-237, 252 172 , 
277, 28 5 357 , 288 370 , 308, 316, 319 41 , 
332 81 ; see also “moirocaust” 
of a ninth of the meat: 220-223, 235- 
237; see also evocueuco 
of divinity’s portion: 15, 16 , 42, 53, 
101, 103, 112, 115, 118, 120, 130, 
139, 140, 145, 178, 180-182, 185, 
201-202, 217-218, 240 124 , 242, 
285 357 , 289, 290, 318, 328 
castrated: 134 20 , 160, 325; see also wether 
decapitated: 62 178 , 174-176, 188, 271, 
275 

flayed: 63, 134, 143, 269 

killed with head bent towards the ground: 

14, 269-276, 297, 305, 312 
singed: 134, 143 

skin destroyed: 156, 157, 217, 223, 225, 
227 

throat cut, slit or pierced: 14, 65, 68, 135, 
172-174, 184-185, 243, 252 175 , 260 221 , 
269-275 

Anios: 36-37, 282 339 , 323 58 ; see also Heros 
Archegetes 

anonymous, heroes or heroines: 138, 139, 
143, 150, 161, 337 99 
Antenoridai: 117, 119, 177, 203 338 
Anthesteria: 114, 136, 268 266 , 278-279 
Antilochos: 92, 96, 99 329 
antiquarian tendencies: 122-123, 307-308 
Antisara, see Hero at Antisara 
Apatouria: 136 

Aphrodite: 31, 46, 48, 55 150 , 139 


Apollon: 29, 40, 41-42, 43-44, 55 149 , 
61, 70 221 , 73, 99, 100, 103, 131 5 , 156, 
183, 192, 198 304 , 201, 247, 249 156 , 251, 
265 252 , 269, 277, 285, 314, 324, 334 87 , 

338104 

Apotropaios: 156 
Dalios: 32 1 50 , 322 
Hekatombios: 220 27 
Karneios: 177 
Lykeios: 156 
Patroos: 152 122 

Pythios: 46, 48, 139 48 , 156, 226 56 , 321 50 
Soter: 194-195 

apotropaic rituals: 267 262 , 276, 295 

appeasement: 88, 91, 97, 98, 198, 264, 
27 9 315 , 33 3 82 ; see also expiation, placa- 
tion, propitiation 

Archegesion, Delos: 36-39, 57-59, 282 339 , 
308 

Archegetes, see Heros Archegetes, otpyTyfETr);; 

Archilochos: 199 311 , 205-206 

Ares: 46, 47 

Arge: 201-202, 298 405 ; see also Hyperbo¬ 
rean maidens 

Argolid: 308\ 337 98 

Argonauts: 47, 65, 270 

Argos: 59, 68, 70, 100 337 , 131 4 , 174 186 , 205, 
219 22 , 249 156 , 265 252 , 340 113 

Aristogeiton: 66 186 , 82, 83-85, 88, 96 310 , 
123 446 , 170-171, 179 213 , 241 130 

Aristomenes: 79, 81, 82, 93, 103 

Aristonidas: 79, 81, 82 

army: 96, 173-174, 188, 198 308 , 224, 226, 
251, 252-253, 264, 327 73 , 338 

Artachaies: 198, 208-209, 211 

Artemis: 46, 48, 96, 146, 156, 157, 194-195, 
201-202, 217, 223, 225, 236, 292 388 , 
314, 321 49 , 331 77 
Agrotera: 83, 240 124 , 259 215 
Laphria: 125 454 

ash: 28 33 , 30, 32 52 , 35, 49, 58-59, 80, 
201-202, 231, 249; see also ash-altar 

Asklepieion, Athens: 226 55 

Asklepieion, Epidauros: 226 55 

Asklepios: 16 14 , 21, 60, 67, 100, 145, 149, 
211 378 , 224-227, 264 239 , 308 1 , 323, 331 

Assyria, heroes of: 194 
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Athena: 32-33, 35, 37, 42, 100 337 , 156, 172, 
175, 186, 189, 203, 258, 277, 314 
Apotropaia: 320 47 , 323 
Hellotis: 161 
Hypate: 194 
Polias: 44 

Skiras: 166, 298 405 , 334 87 
Athens: 21 28 , 28, 33-34, 37, 44, 47, 55 150 , 
70, 76 244 , 77, 97, 122, 131, 132, 133, 
165, 168, 170, 184, 186, 188, 197, 204, 
226-227, 229, 239, 255, 256, 261 - 262 , 
279 317 , 288 368 , 320 47 
athletes: 252 172 

worshipped as heroes: 2 1 28 , 97 320 , 197- 
198, 211 384 , 335 89 

athletic contests: 13, 83, 197, 199, 221 29 , 
333; see also games, funeral games 
Atreidai: 82, 85, 89, 171, 180, 241 
Attica: 19 21 , 29-30, 33, 37, 49, 57, 131-132, 
133, 134, 142, 151, 167 156 , 169, 170, 
228, 237, 239, 254, 256, 321, 323, 335 89 , 
337 98 

Augeas: 93 

aversion: 43, 251, 264, 279 315 , 326, 340 
Babylon: 95, 176 

banqueting hero-relief: 37 80 , 137, 229, 
26 l 223 , 279, 282-284, 286 
barley: 62 , 101, 140, 145, 220, 269; see also 
grain 

cake made of barley: 281 
Basile: 133-134, 156, 239-240 
battle-line or pre-battle sacrifices: 103 350 , 
114, 127, 128, 172-174, 188, 217 9 , 
240 124 , 251, 252-253, 259-261, 264, 
268, 275, 289, 305, 329; see also acpocyia, 

war 

Battos: 119, 177, 203, 263 
black animal victim, see colour 
Black goddesses: 110, 111, 222 36 
blood 

and purification: 114, 233 94 , 251, 253, 
259, 263-265, 305, 327, 329 
and war: 114, 135, 172-175, 187-188, 
224 45 , 252-253, 257-262, 268, 271- 
274, 305, 327, 329; see also battle-line 
sacrifices, or pocyia 
consumed raw: 249 156 , 285 
drunk: 63, 102, 118, 178, 265, 266, 267, 
285 

human blood: 109 


kept, prepared and consumed: 245-251, 
285, 309 

on the altar: 49, 112, 217, 242-247, 249, 
250, 257, 288 

poured into bothros or pit: 14, 16, 27, 
60 - 63 , 65, 67-71, 73, 101 , 102 , 120 , 
128, 173-174, 176, 226 55 , 271, 274- 
276, 297, 306 

poured on the hero’s tomb: 14, 136, 176, 
185, 236 104 , 276, 300 

use in the cult of the dead: 254-257, 
265-268, 285-286, 306; see also ttpoa- 
tpayiov 

used as a libation: 75, 80 2 ®, 104, 118, 
120, 129, 136, 169, 178, 189, 190-191, 
217, 253, 256-26, 312; see also odpa- 
xouploi 

used as an invitation: 266-268, 285-286, 
306, 329; see also Oeo^cvia 
blood rituals: 15, 20, 129-130, 135-136, 
148, 169, 171-177, 178, 182, 184-192, 
207, 212-213, 215, 242-276, 289, 291, 
293, 296 401 , 298-301, 305-306, 309- 
310, 312, 325, 327, 328, 329, 332, 341; 
see also oupaxouplcx, EviEpvo, arpayrj, 
acpayia, acpa^co, cpovrj 

bloodless sacrifices or offerings: 13, 15, 
16, 32, 37, 102, 108, 130, 139, 148 103 , 
199-200, 277 301 , 283; see also cakes, 
fruit, vegetables 
bones, see animal bones 

of hero: 79,94,198,211 
Boubrostis: 217, 224, 226, 228, 329 
Brasidas: 118, 172, 176, 184-186, 190, 203, 
208-209, 211, 257-258, 262, 266, 285, 

29 6 4 °i 

Brauron: 28 29 , 202 
brazier: 25-26, 28-29 
bread: 13, 15, 139, 179 209 , 279, 309, 319 
burial: 63, 79-80, 82, 84 277 , 91, 94-97, 100, 
103-104, 114, 126, 176, 185, 188 253 , 
197, 200 316 , 204, 206, 211, 228-233, 
235, 254, 256, 263; see also grave, 
tomb, xacpoc; 

burial mound: 67, 69, 70, 71, 99, 101, 
191, 198, 267, 276, 278-279, 305, 
334 88 , 335-337 

Byzantine literary sources: 24-25, 45 110 , 
303, 309, 310; see also grammarians, 
lexicographers, scholia 

Byzantine period: 250 



General index 


417 


Byzantion: 79 

cakes: 13, 15, 16, 68, 103 349 , 128, 130, 139, 
196, 202 330 , 220 25 , 222, 225, 228, 234, 
256 203 , 276-278, 281, 283, 309 
calling of recipient at sacrificial ritual: 67, 
71, 73, 265-268, 306; see also evoca¬ 
tion, invitation 
Carthage: 109 

Carthaginian sacrificial rituals: 90, 91; see 
also non-Greek rituals 
castration of animal victim: 134 20 , 160, 325; 
see also animal species (wether) 
uncastrated animals: 161 
cauldron: 39, 192 
cave: 18 16 , 46, 70 221 , 80 265 , 337 100 
cenotaph: 84 277 , 333, 337; see also xevov 

f]plOV 

character of recipient, decisive of choice 
of ritual: 20, 42, 85, 86, 99, 111 387 , 
127, 215-216, 222 36 , 225-226, 227, 
235, 237-242, 268, 277, 284 349 , 298, 
304, 307, 311-318, 325-326, 329-333, 
335, 341; see also situation, Achilles, 
Herakles 

Charites: 20, 146, 217, 223, 227, 236, 252 172 
Charon: 66, 106, 338 104 
cheese: 220, 247, 281 
children: 88, 135, 258; see also daughters 
of Antenor; see Antenoridai 
of Herakles and Megara: 117, 118, 181 
of Kaphyai: 93, 96 

of Medea: 93, 97, 113, 115, 117 413 , 123 
of Oidipous: 93 
of Polyeidos: 116, 118 419 
Christian evidence and contexts: 17, 60, 
110, 111, 170 159 , 193 278 , 250, 292; see 
also non-Greek rituals 
Chrysos: 92, 95, 96 

chthonian, see also Olympian, underworld 
divinities: 26, 35, 46, 47 m , 60, 66, 
110-111, 112, 114 404 , 135 23 , 193, 215, 
225-226, 263 237 , 269-271, 297-298, 
310-318, 325-326, 328, 330, 341; 
see also )(0ovioi 0soi, 8 tux06vioi 0eoi, 
XaT(X)(06viOl 0£OL, U7tO)(06viOl 08OL 
rituals: 16-17, 27, 35, 53 140 , 60, 114 404 , 
133, 141, 143 76 , 150, 202 327 , 215-216, 
225-226, 269-271, 275 290 , 297 402 , 
310-318, 322, 325-326, 328, 330, 341 
Cbytroi: 278; see also Anthesteria 


city-state, see polis 

clothes: 118, 124 450 , 179, 202, 204, 228, 
232-233 

colonies: 131, 132, 231, 339-340; see also 
oikist 
colour 

colour of animal victim: 133, 312 
black: 61 , 62 , 65, 81, 99, 101, 102, 103, 
113, 133, 192 274 , 224, 254, 255, 267, 
271, 312, 316 29 , 325 
white: 97 323 , 101, 133 
offerings coloured black: 109 
white clothing: 334 s8 
comedy as source of sacrificial rituals: 19, 
88, 255 194 
cooking pit: 53 
cooking pots: 28, 39 
Corinth: 113, 131 5 , 231, 28 2 339 , 33 5 89 
couch: 14, 31, 38, 130, 136-137, 139, 144, 
277-278, 281; see also xXlvt] 
cremation rites: 240 12 ' 1 
crisis, ritual response to: 226-227, 317, 
325; see also situation 
crops: 33, 226, 241, 253 
curse-tablets: 333 
Cyprus: 132 9 , 149 109 , 198 

Daidala: 29 36 

daimones : 20 23 , 40, 42, 43, 45 109 , 110, 111, 
192-193, 195, 212, 334 87 
Daites: 339 108 
daughters: 135 

of Erechtheus: 172, 186-188, 258, 266, 
296 401 ; see also Hyakinthids 
of Skedasos: 93, 97, 26l, 270 
dead 

cult of the dead: 14, 20, 23, 50, 66, 71-72, 
74, 77, 79-80, 82, 86-91,100, 104-111, 
114, 118, 121-122, 126, 128, 130, 
177 201 , 181 220 , 197, 204, 210, 215, 228- 
235, 239, 240, 241 13 °, 254-257, 263, 
267-268, 276-280, 282, 285-286, 

288-289, 296, 301, 303-307, 329-341 
feeding the dead: 228 67 , 233, 286 360 , 
289 

libations to the dead: 88-89, 104, 119, 
120, 128, 130, 228, 234, 256 203 , 278, 
286 360 

offerings to the dead: 21, 74, 104-106, 
108-109, 110, 114, 118-120, 128, 
193, 194-195, 228-235, 241, 254-257, 
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dead ( continued ) 

offerings to the dead ( continued ): 265- 
268, 277-281, 286, 288-289, 301, 329, 
332, 335-337; see also meals 
offerings to the dead destroyed by burn¬ 
ing: 66, 69, 105, 228-235, 254, 256, 
278, 280, 289, 307; see also Evayt^co, 
Evayiapcx, svayiapoi; 
deification: 18 17 
Delichos 147 99 

Delos: 28-29, 36-39, 54, 56 152 , 57 153 , 58, 
60-61, 114, 178 208 , 200-202, 28 2 339 , 
298 405 , 308, 323 58 

Delphi: 39 90 , 42, 43-44, 83, 95, 96, 100, 
119, 132 9 , 183, 194, 211-212, 257 204 , 
277, 285, 331, 338 104 ; see also Heroes 
at Delphi 

demes of Attica: 133, 138 44 , 139, 141-142, 
147-148, 151, 154, 158-163, 166-169, 
240, 292, 316, 320, 321; see also Eleusis, 
Erchia, Kollytos, Marathon, Oinoe, Pai- 
ania, Probalinthos, Teithras, Thorikos, 
Trikorynthos, sacrificial calendars 
Demeter: 40, 41-42, 44, 49 126 , 6l 170 , 68, 
138 45 , 147, 160 138 , 217 9 , 263, 334 87 
Chloe: 220 27 
Demophon: 147 99 
Demosion Serna: 84 
destruction sacrifice: 14, 20, 133-135,170— 
171, 197, 212-213, 215-242, 254, 285, 
289-290, 291-292, 293, 295-301, 307- 
309, 312-313, 316-317, 325-329, 
332-333, 341; see also Evayl^co, Eva- 
yiaptx, svayiapoi; 

total destruction of animal victim: 14, 
16, 70, 75, 101, 113, 129, 153-154, 171, 
206-207, 216, 217-229, 238-242, 251— 
252, 256, 309, 312-313, 316-317, 325, 
328-329, 332, 341; see also holocaust 
partial destruction of animal victim: 216 , 
217-228, 235-242, 252 172 , 259, 277, 
309, 313, 316-318, 325, 327, 328-329, 
332, 341; see also “moirocaust”, sva- 

TEUCO 

destruction of animal victim by fire: 14, 
61, 63, 68-69, 75, 80, 101-102, 111- 
113, 128, 129, 133-134, 155, 216, 217- 
242, 251, 252 172 , 255, 256, 270, 291, 
308-309, 327-328, 332, 341 
destruction of other kinds of offerings by 
fire: 66, 69 , 75, 89 294 , 103 349 , 105, 111, 
113, 115, 119, 120, 127, 128, 139, 140, 


145, 181, 224-225, 233-235, 255, 276, 
277, 278, 280, 285 357 , 319, 332 
in the cult of the dead: 66, 69, 105, 
228-235, 254, 256, 278, 280, 289, 307 
Dexion: 145, 149, 211 378 
Didyma: 49 123 
dining: 28 

in connection with sacrifice /thysia sacri¬ 
fice: 15, 20, 30, 34, 38, 67, 68, 71, 
73, 76, 83 272 , 85, 87 288 , 101, 112-113, 
123, 129, 130, 137, 140-169, 171, 175, 
179-199, 203, 207, 210 375 , 212, 215, 
217-221, 223-224, 227, 253, 259, 287- 
301, 303-305, 309, 313-324, 329, 335, 
339, 341 

sacrifices not followed by dining: 43, 
70, 72, 83 272 , 85, 89, 102-103, 108, 
112-113, 120, 129, 133-134, 170-171, 
206-207, 217-242, 251-254, 280, 305- 
309, 327-329 

dining-room: 38-39, 144, 201, 221 31 , 280, 
300, 315; see also Ecnaonopiov 
Dinka, sacrifices among: 327 73 , 328 76 
Dioklos: 147, 334 87 
Dionysia: 33-34, 136 
Dionysos: 31, 32 51 , 33-34, 37, 6l 172 , 75, 
92, 98, 100 335 , 139, 142, 143, 144 85 , 
152 122 , 156, 157, 183, 188, 277, 283, 
296 401 , 298 405 , 314, 331, 334 87 
Bakcheus: 324 
Eleuthereus: 33 
Lenaios: 34® 

Leneus: 3l6 29 

Dioskourion, Delos: 36, 38-39 
Dioskouroi: 21, 37, 177 201 , 205, 277, 281 
Dipoleia: 227 

disease: 69, 222 34 , 317; see also plague 
Dodona: 148, 212 385 
Dolops: 118, 270 
Drakon, laws of: 179 212 , 20 2 330 
drinking cups: 38, 179 209 , 222, 255 190 
drowning: 82, 96, 253 181 

earth: 21 26 , 67, 97, 176, 179, 198, 202, 225, 
269, 311, 314, 322; see also chthonian 
Echelos: 138, 141, 298 405 
Echetlos: 26l 224 
egg: 231,251 

Egretes: 21 28 , 144, 148-149, 211 378 , 300 
Egypt: 107 374 , 109, 111, 149 109 
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Egyptian sacrificial rituals: 63 179 , 90, 91, 
109-110, 111; see also non-Greek rit¬ 
uals 

Eileithyiaia: 178 208 
Eleusinia: 147 97 
Eleusinos: 147 99 

Eleusis: 44, 59 159 , 6l 170 , 146-147, 148 106 
mysteries at Eleusis: 147 97 , 217 9 
sacrificial calendar from deme: 151 
Eleusis, hero: 147 99 

enemy: 71, 102, 109, 184, 186-188, 258, 
261, 267 264 

worshipped as hero: 198, 335 89 
entertaining: 285, 304; see also Seo^Evia 
Enyalios: 83, 258 208 , 325 
Epaminondas: 97 
ephebeia, Athens: 77 
ephebes: 33-35, 75-77 
Epidauros: 29, 217, 226 
Epikouros: 105 

Epikteta, testament of: 179 209 , 23 2 89 , 28 0 325 ; 

see also foundations of private cults 
Epitaphia: 84 275,277 
Eponymous heroes: 137 32 
Epops: 133, 156, 162, 239-241 
Erchia, sacrificial calendar from deme: 30, 
130, 133, 134, 141, 143, 147, 148, 151— 
153, 155-157, 161-163, 166-168, 223, 
224, 239-241, 260 218 , 288 370 , 313, 
319-322, 324 
Erechtheion: 176, 189 
Erechtheus: 150, 172, 175-176, 186, 188- 
190, 258 

Eretria, West Gate heroon: 336 92 

Erinyes: 40, 42, 43 
Eros: 139 
Erotes: 46, 48 

Etruscan sacrificial rituals: 83, 239; see also 
non-Greek rituals 
Euamerion: 99-100 
Eubouleus: 147 
euergetism: 18 17 
Eumaios: 28 28 , 39, 220 27 , 281 
Eumenides: 43 97 , 222-223 
Eumolpos: 147, 334 87 
Euphron of Sikyon: 203, 209, 211 
Eurypylos: 93, 100 335 
Eurysakeion, Athens: 134, 165 
Eurysakes: 134, 152 122 , 165, 167 


Eurystheus: 255 
Eurytos: 93, 100 335 

evocation of recipient at sacrificial ritual: 
63, 65, 265-266; see also calling, invit¬ 
ation 

expiation: 127; see also appeasement, pla- 
cation, propitiation 

fat: 47, 112, 130, 242, 247, 249; see also 

XVLC7], XlTtOg 

female animal victims: 133, 161, 162 , 168 
female genitalia: 25, 54 
fertility: 217 9 , 225, 250 l6 ° 
fire: 25-26, 29, 36, 39, 43, 45, 47-48, 
53-57, 59, 61, 62 , 65, 80, 89 294 , 104, 
105, 113-114, 115 412 , 128, 139, 170, 
173, 196, 216, 217, 219, 220, 224 45 , 247, 
248, 252, 308 

on the altar/sacrificial fire: 54-57, 120, 
139-140, 145, 180, 181-182, 187, 188, 
220 25 , 242-243, 282, 287, 314 
fire rituals: 238 

fish: 25 10 , 88, 178-179, 245 140 , 248 146 
flour: 112, 245 

food, offerings of: 15, 16, 31, 89, 102, 
104-105, 108-109, 128, 130, 136-137, 
139-140, 169, 178-179, 222, 228-233, 
234, 276-286, 305; see also Qeojeviot, 
meal, table, Tpaiteijx 

foreigners: 77, 291, 322; see also outsiders, 
5evoi 

foundations of private cults: 18 17 , 31, 79, 
135 21 , 137 33 , 178 209 , 23 2 89 , 26 7 260 
Diomedon, Kos: 31, 137 33 , 179 209 , 232 89 
Epikteta, Thera: 179 209 , 23 2 89 , 28 0 325 
Kritolaos, Amorgos: 13 5 21 , 23 2 89 , 26 7 260 
frankincense: 48, 6l, 111 
fruit: 13, 15, 16, 114 408 , 128, 130, 139, 179, 
196, 202, 204, 234, 276, 281, 309 
funeral: 135, 198, 204, 206, 228-230, 
240 124 , 254-255, 262 , 263, 278, 280, 
288 366 , 289; see also pyre 
funeral games: 83-84, 105, 135-136, 
170, 172, 197, 204, 241, 333 
funerary laws: 202 331 , 229-230, 256-257, 
307, 335, 339 

games: 175, 181-182, 184-185, 203, 239, 
262 232 , 266-267, 268, 306; see also 
athletic contests, funeral games 
garland: 101, 149, 181, 270; see also wreath 



420 


Indexes 


Ge: 49 123 , 152 122 , 156, 194, 176, 268 266 , 
279 316 , 315 

Chthonie: 3l6 29 , 32 1 50 , 32 2 
Olympia: 46, 47 
Genesia: 84 275 , 240, 268 266 , 279 
Geometric period: 31 48 , 231, 232 88 , 337- 
338, 340 118 ; see also Iron Age 
ghosts: 21 26 , 232, 255, 279 315 , 317; see also 
souls of the dead 
Glaukos: 150, 248 
Golden Fleece: 65, 67, 69 214 
grain: 130, 139, 276, 327 73 ; see also barley, 
wheat 

grammarians: 310; see also Byzantine liter¬ 
ary sources, lexicographers, scholia 
grating: 25, 29, 48 117 
grave: 60, 69, 84 277 , 87-88, 105-106, 110, 

114, 128, 228-233, 235, 254-256, 263, 
278, 280, 288, 331, 340; see also burial, 
tomb, Tocrpoc; 

of hero: 19, 70, 79, 82, 88, 95-97, 107, 
118, 126, 184, 188 253 , 198 308 , 207, 
259 217 , 330, 335-338 

gravestone: 18 18 , 22 30 , 102, 104, 132 7 , 
229 70 , 263 237 , 279, 339 113 
grief: 105, 233, 289 

grill: 28, 31, 35, 137, 248; see also layapa 

Hades: 6l, 62-63, 106, 202, 254, 330, 331 
Hagnon: 184-185, 203, 211, 258 209 
hair: 120, 200-202, 206 358 , 255 
Haloa: 44 

Harmodios: 66 186 , 82, 83-85, 88, 96 310 , 

115, 117 413 , 123 446 , 170-171, 179 213 , 
241 130 

head, see also animal victim (parts of) 
head of Onesilos: 198 
head of Orpheus: 334 88 
hearth: 14, 25-29, 35, 36, 39, 42 97 , 48-49, 
53-54, 58-59, 308, 319; see also eotlcx, 
eaydpa 

heavenly gods: 50, 113 402 , 179 213 , 270; see 
also Olympian divinities 
Hebe: 31 

Hebrew sacrificial rituals: 90, 91, HO, 112, 
123 444 , 170 159 , 328 76 ; see also Israelite 
sacrificial rituals, non-Greek rituals 
hecatomb: 42, 100 335 , 103, 175, 188 253 
heilige Handlungen-. 216, 317, 325-328, 
341 


Hekabe: 255 

Hekate: 64, 65-67, 69, 135 23 , 265, 267 262 , 
276, 285 357 
Hektor: 233, 260 221 

Helen: 18 16 , 149 108 , 205, 208, 209, 211 383 
Heliodoros and sacrificial ritual: 91, 103, 
109, 111, 114, 119 424 , 122 
Helios: 176 , 2 1 0 375 , 2 1 7 10 , 3 1 5 
Hellotion, see Hero at Hellotion 
Hephaistion: 92, 95, 99, 100, 105 367 , 205, 
208, 209 

Hera: 31, 48-49, 55, 152 122 , 156, 219 22 , 
314, 319 

Akraia: 110, 113 
Thelchinia: 156, 240 125 
Herakleidai: 29-30, 35, 37, 57, 144, 156, 
158 134 , 298 405 , 308, 324 67 
Herakleion 

at Porthmos, Sounion: 142-143, 164- 
165, 238 

on Thasos: 221, 315 22 
Herakles: 31, 32 51 , 67, 68, 70, 71, 82, 
88, 92, 100, 103, 133, 136 31 , 139 48 , 
142-143, 165, 176 195 , 180 215 , 181-182, 
191 271 , 194-195, 208-209, 211 383 , 217, 
223, 237, 240 124 , 261, 277, 282, 283, 
289 374 ' 377 , 29 0 378 , 3 1 3 , 329; see also 
children of Herakles and Megara 
dual character as both god and hero: 
16 14 , 21, 85-86, 89, 98-99, 101, 127, 
171, 208, 219-221, 225-227, 238-239, 
297, 331, 333 

death of: 86, 88, 238, 240 124 , 290 238 
Phoenician origin: 86 
Diomedonteios: 31, 137 33 
Thasios: 221 

Hermes: 100 337 , 217 10 , 247, 278, 281 
Enagonios: 146 

Hero at Antisara: 133, 143 72 , 165, 239 

Hero at Hellotion: 138, 161 

Hero at Pyrgilion: 133, 143 72 , 165, 239 

Hero at - rasileia : 138, 161 

Hero at the Hale: 133-134, 142, 165, 239 

Hero -nechos: 161, 163, 166-167 

Heroes at the Academy: 64, 70, 94, 96 310 

Heroes at Delphi: 117, 119, 183 

Heroes at Phigaleia: 189 257 

Heroes at Plataiai: 20 5 352 

Heroes fallen at Troy: 94, 96, 99 329 , 179 213 

Heroes in the field: 150 
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Heroes of Salamis: 2 5 8 208 
Heroines at Pylon: 143, 144, 156, 162 
Heroines at Schoinos: 143, 144, 156, 162 
Heroines of Echelos: 138, 140-141 
Heroines of Hyperpedios: 138 45 , 159 
Heroines of Pylouchos: 138 45 
Heroines of the Hero at Hellotion: 161 
Heroines of Thorikos: 138 45 
heroization: 18, 76 248 , 132 7 , 135 21 , 145 88 , 
20 8 367 , 308, 338 107 

Heros Archegetes, see also apxT)Yfxr)? 
Athens: 143 75 , 194-195 
Delos: 36-39, 57-58, 323 58 ; see also 
Anios 

Eleusis: 147, 334 87 
Mykonos: 322 
Rhamnous: 149 108 , 167 157 
Tronis: 236 104 , 259 217 , 323 58 
Heros Iatros: 2 1 28 , 149 107 , 211 378 
Hestia Hetaireia: 218 12 
Hippodameia: 96 

suitors of Hippodameia: 93, 96 
Hippokrates, worshipped as hero: 92, 104, 
105, 123 

Hippolytos: 139, 201 324 , 206, 331 77 
Hippothoon: 147 99 

holocaust: 14, 16, 58, 68-69, 75, 80,100 338 , 
111-113, 115 412 , 119, 124-125, 127, 
129, 133-134, 147, 148, 150, 154-157, 
165, 169, 176, 216, 217-242, 251 167 , 
289-290, 295-296, 299-300, 308-310, 
313-316, 321, 322 53 , 325, 328-329, 
33 3 82 ; see also oXox cxutck;, oXoxa uteco, 
destruction sacrifice, evayl^co, evdyia- 
pa, evayiapoc; 

Homer 

and hero-cult: 22 30 , 337 101 , 338 
and sacrificial rituals: 62-63, 65, 71, 72- 
73, 195 289 , 199 313 , 244 137 , 255, 269- 
270, 271, 273 286 , 274-275, 281, 306 
worshipped as hero: 206 
Homonoia: 289 

honey: 65, 67, 70, 109, 173, 187-188, 198, 
220, 221, 254, 278, 325 
honouring in the sense of receiving cult: 
76, 77, 95, 99, 119, 172, 181, 183, 184- 
187, 197, 199-206, 208-212, 239 114 , 
258, 259 217 , 262 , 284, 293-294, 299, 
300, 303, 334 88 , 337, 339 108 
horse-races: 13, 83, 170, 197, 199, 204, 239, 
2 66 


host: 140-141, 144, 146, 278 
human sacrifice: 95 308 , 103, 105, 111, 127, 
128, 228 65 , 255, 256 1 ", 2 57 , 27 5 289 , 
295 

hunt: 292 

Hyakinthids: 172-173, 175-176, 186-190, 

203, 258, 26l; see also daughters of 
Erechtheus 

Hyakinthos: 92, 99, 100 337 , 103, 334 87 
Hygieia: 323 

Hyperborean maidens: 200-202; see also 
Arge, Hyperoche, Laodike, Opis 
Hyperoche: 200-201; see also Hyperbo¬ 
rean maidens 
Hyperpedios: 138 45 
Hypodektes: 21 28 , 148-149, 211 378 

Iakchos: 146 

iconographical representations of sacrifice: 
24, 31, 183 232 , 242-246, 271-275, 
289-290, 305; see also banqueting hero- 
relief 

Ilion, see also Troy: 99 
immortality, 

contrast with mortality and relation to 
ritual practices: 74, 85-86, 89, 98, 
126-127, 171, 206, 220, 222 36 , 233- 
235, 238-239, 242, 262 , 305, 307, 330- 
334, 336 

and the cult of the war dead: 204, 262 , 
339 

immortal divinities: 74, 85, 126-127, 171, 

204, 208, 250 161 , 275, 293, 298, 330- 
334 

Imperial cult: 106 372 , 123 
impurity; see also plaapa 
heroes considered as impure: 237-238, 
241-242, 263-265, 307, 330-332 
impure Tritopatores at Selinous: 2 1 0 277 , 
220, 221-223, 235-238, 317 
worshippers being impure: 229-230, 
256, 265, 278, 288-289 
impurity and death: 227, 229-230, 237- 
238, 256, 263-265, 278, 288-289, 307, 
330-332 

incense: 48, 225 

incense-burner: 27-28, 31, 45, 48, 137 33 ; 

see also eaydpa 
incubation: 142 
infertility: 22 2 34 , 3 1 7 
inventory: 28-29, 31, 39, 57, 202 331 
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invitation of recipient at sacrificial ritual: 
67, 101-102, 130, 136-137, 177-178, 
191, 194, 266-268, 277-280, 284-286, 
293, 304-306, 309, 329; see also call¬ 
ing, evocation, Geo^evicx 
Iolaos: 205, 238-239; see also Ioleos 
Ioleos: 133-134, 155, 156, 165, 238-239, 
295; see also Iolaos 
Ion: 133, 143 72 , 163 147 , 165, 239 
Ioulis, Keos: 202 331 , 229, 256-257, 263 
Iphikles: 93, 96 
Iris: 42 

Iron Age: 18 16 , 315 21 , 336-337, 340; see 
also Geometric period 
Isis: 49 

Israelite sacrificial rituals: 249-250; see also 
Hebrew sacrificial rituals, non-Greek 
rituals 

Isthmia: 59, 80-81,100 338 ,103, 124, 289 377 , 
297, 308 1 

Jahve: 46, 112 

Jason: 65, 67, 68-69 

Jerusalem, temple at: 48, 112, 235 98 , 328 76 

Kalchas: 92, 103, 265 
Kallipolis: 61 
Kalydon, heroom 28 0 325 
Kaphyai, see children of Kaphyai 
Karneia: 177 
Keleos: 147, 334 87 
Keos: 201, 241 127 ; see also Ioulis 
Kephalos: 138 45 , 152 123 , 158, 163, 166-167 
Kerameikos: 30 40 , 77, 84 277 , 204, 230 
Keramos: 196 
Kirke: 65, 271 
kitchen: 35, 144, 148, 300 
Klaros, oracle of Apollon: 6l, 73, 265 252 
Kleonai: 100, 127 460 
Klytaimnestra: 43, 180 215 
knife: 102, 113, 243-244, 252 175 , 275, 288 
Knossos: 13 1 4 , 2 1 9 22 , 231 
Kodros: 133 13 , 239 
Kollytos, deme: 139, 148 
Konnidas: 92, 100, 103, 122, 334 87 
Kore: 33, 40, 41-42, 44, 64, 66, 68, 70 147 
Kos: 31, 123, 137 33 , 226-227, 232 89 , 263 
sacrificial calendars: 131,135 23 ,139-140, 
143, 145, 157, 218-219, 220, 223, 
247 143 , 252 172 , 308\ 318 35 , 319-322 


Kourotrophos: 133, 156, 160 138 , 165, 239, 
321 49 

Krixos: 95 308 , 107-108 
Kychreus: 261 
Kylabras: 178-179 
Kyrene: 55 149 , 119, 132 9 , 177, 203 
sacred law: 131 5 , 263 
Kyros: 45, 176, 194, 217 10 , 288 367 
Kyzikos, city: 45, 49 125 
Kyzikos, hero: 64, 69 

Laconia: 97 

Laertiadai: 82, 85, 89, 171, 180, 241 
lamentation: 106, 110, 333 
Laodike: 200-201; see also Hyperborean 
maidens 

Lebadeia: 70, 71, 265; see also Trophonios, 
oracle 

leek: 281; see also onion 
Lefkandi: 336 92 
Lemnos: 111, 114 
Lemuria: 108 
Leos: 137 32 , 141 
Leto: 194-195, 321 50 
Leukaspis: 144, 156, 163, 260-261 
Leukothea: 143, 145, 331 
Leuktra, battle at: 97, 261, 270 
lexicographers and lexica: 25, 59, 172, 
265 248 , 308-310; see also Byzantine 
literary sources, grammarians, scholia 
libation: 13, 16, 42, 60-62, 65, 67-68, 70- 
71, 75, 80 265 , 88, 89, 102, 103-104, 
112, 119-120, 128, 129, 130, 133, 169, 
170 163 , 173, 179 213 , 182, 188, 194, 197, 
198 308 , 200, 216, 221, 228, 234, 236- 
237, 242, 250, 256 203 , 266-268, 278, 
286 360 , 288, 295, 310, 312, 314, 325: 
see also blood, honey, psXixpoeTov, 
milk, vT)(paXio<;, oil, water, wine, yoo/i 
Lindos: 31-33, 37, 58, 238 111 , 320 47 
Linear-B: 39 89 , 336 96 
Linos: 93, 99, 334 87 
Lykos: 149 108 
Lykourgos: 196, 331 

Machaneus: 219 22 

magic: 66, 103 350 , 109, 285, 306, 316, 333 82 

Maia: 133, 143 72 , 165, 239 

male animal victims: 161, 162 , 168 
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Marathon, battle of: 75-77, 83, 240 124 , 
26 l 224 ; see also war dead 
Marathon, hero: 26l 224 
Marathon, sacrificial calendar from deme: 
130, 134, 138, 147, 151-153, 155-157, 
159-162, 166-168, 238-239, 281, 

28 8 370 , 29 5 397 , 3 1 9 
meals 

offerings of meals: 14-15, 16 , 32, 102, 
129, 137, 181-182, 277, 278, 281, 286, 
300, 309, 310, 325; see also food, Qeoi;e- 
via, Sali;, Seltivov 

sacrifices in connection with a meal: 39, 
179 212 , 276 

ritual meals in connection with sacrifices: 
15, 35, 36, 47, 58, 123, 137, 140, 148, 
149, 180, 185, 195, 197, 216, 287, 295, 
298, 313-325; see also Quo, Quota, 
dining, kitchen, ou cpopa 
offered to the dead: 66, 69, 108, 114, 
229, 230 , 232 , 278-280, 286; see also 
dead, tiEpiSEmvov 

meat: 14-16, 37, 42, 68, 71, 85, 101-104, 
135, 138, 140-146, 154-157, 167, 176, 
212, 225, 251, 283, 287-292, 295-299, 
309-310, 313-325 
boiled: 135 21 , 192, 248 149 , 267 260 
cooked: 15, 16, 130, 137, 230, 232, 248, 
277, 281, 283, 319 

deposited on table or altar: 130, 137, 
138, 140, 142, 192, 217, 227, 281, 283, 
309, 319; see also xpaTC^couaxa 
destroyed: 14, 16 , 68, 80 2< ” 101-103, 
128, 129, 154, 157, 172, 217, 222-223, 
227, 251-254, 256, 257, 285 355 , 291, 
295, 298-299, 316-317, 327, 332, 341; 
see also Evay!^, Evaytopa, Evayiapo;, 
oXoxauxoc; 

destroyed by burning: 14, 101-102, 
155-157, 217-233, 236-237, 256, 
277, 309, 316, 341 

division of: 37, 140-143, 145-146, 155— 
157, 220-224, 237, 245, 281, 288, 291- 
292, 299, 303-304, 323-324 
eaten: 15, 16, 42, 68, 71, 85, 101-102, 
112-113, 130, 136, 140, 143, 146, 153- 
154, 157, 169, 171, 176, 178, 180-182, 
185, 189, 191, 202, 215, 221 31 , 223, 
229-231, 238, 245-248, 259, 263, 276, 
288-292, 297 402 , 299, 303-304, 309, 
311, 313-325; see also 0uo, Quota 
grilled: 28, 192, 248, 281, 287 
nine portions of: 143; see also svaxEuco 


not removed from sanctuary, see ou cpopa 
portions of: 15, 130, 137, 138, 140-143, 
146, 192, 217, 218, 220-224, 227, 230, 
232, 236-237, 277, 281, 283, 291, 318- 
320; see also yEpa, lEpatauva, priest, 
priestess 

raw: 130, 137, 140, 141, 230, 232, 281, 
287, 309, 313, 319; see also TpaTtE^co- 

paxa 

sold: 144, 146, 155-156, 292, 313, 318 
women and meat; see women 
meat-hook: 28, 248 149 
Medea: 65, 67, 97; see also children of 
Medea 

Media: 132 9 
heroes of: 194 

medical terminology and literature: 26 , 59, 
62 173 , 244 137 , 309 
Megaloi Theoi: 100 335 
Megara, city: 77-78, 82, 123; see also war 
dead 

Megara, wife of Herakles: 181; see also 
children of Herakles and Megara 
Melanippos: 182-183 
Meleager: 196, 205 
Melichos: 147, 334 87 
Melissa: 202, 232 
Menedeios: 144, 156, 162 
Menelaion, Sparta: 18 16 , 248 149 , 337 100 , 
339-340 

Menelaos: 205, 208, 209, 211 383 
Messene: 79, 81, 82, 103 
Messenia: 337 98 
Metaponto: 53 140 , 231 
metics: 141, 291 386 ; see also pEtoixoi 
Miletos: 220, 247 143 

milk: 61, 65, 67, 70, 75, 102, 109, 254, 278, 
325 

Miltiades: 97, 199, 208-209, 211 
Moirai: 31 

“moirocaust”: 313, 316-318; see also de¬ 
struction sacrifice, EvaxEtko 
Mopsos: 65 
Morgantina: 231-232 
mortality 

contrast with immortality and relation 
to ritual practices: 74, 85-86, 89, 98, 
126-127, 171, 220, 233-235, 238-239, 
242, 262, 305, 307, 330-334, 336 



424 


Indexes 


mortality ( continued) 

mortal side of hero: 21, 74, 85, 89, 98, 
126-127, 222 36 , 225, 233-235, 238- 
239, 307, 330-334, 339-340; see also 
Achilles, Herakles 

murder: 42, 96-97, 107, 126, 227, 251, 264 
Muses: 99, 334 87 
music: 13, 197, 199, 204 
mutiny: 96 313 , 264 
Mykonos: 237, 253, 259, 321 50 
sacrificial calendar: 220 27 , 237, 253, 259, 
316-317, 319-323, 324 
myrrh: 102, 104, 111 
Myrtilos: 93, 96, 100 337 
mysteries, mystery cult: 160 138 , 225, 280 321 
at Andania: 100 335 
at Eleusis: 147 97 , 217 9 

Nauseiros: 165, 334 87 
Neanias: 144,156,161,163,166-167, 318 35 
necromancy: 73 239 , 27 9 317 , 286 360 
Nekyia-. 63, 71, 73, 265, 268 267 , 271, 275 289 , 
306; see also Odysseus 
Neleids: 92, 95 305 
Neleus: 133 13 , 239 
Nemea: 100 

Neoplatonism: 46-47, 58 156 ; see also philo¬ 
sophy 

Neoptolemos: 43-44, 47, 93, 94, 95, 100, 
103, 119 424 , 183 231 , 265 
Nero: 107-108 
Nike: 272, 275 290 

Nike parapet, Athens: 260 220 
ninth-part sacrifice: 218, 220-223, 227, 
235-237; see also ev ocueuco, meat, de¬ 
struction sacrifice, animal victim (treat¬ 
ment of) 

non-Greek rituals described by Greek ter¬ 
minology: 45, 63 179 , 83, 128, 132, 176- 
177, 194, 288 367 

Nuer, sacrifices among: 32 7 73 , 32 8 76 
Nymphs: 281 

oath, sacrifices at oath-taking: 42, 44, 48, 
120, 158 134 , 223, 227, 251-253, 259, 
271, 305, 325, 327, 329 
Odysseus: 62-63, 65, 69, 174-175, 220 27 , 
247, 254, 265, 271, 274-275, 286 360 , 
306; see also Nekyia 
Oibotas: 93, 97 320 


Oidipous: 41, 261-262, 267 2 ® 4 ; see also 
children of Oidipous 
oikist: 178, 263 

oikist cult: 18 16 , 95,185, I 86 243 ,198-199, 
203, 206, 209, 211-212, 338-339 
oil: 61, 87, 102, 112, 120, 139, 254, 278 
Oinoe, derne: 151 119 
Oinomaos: 96 

Oite, mountain: 86, 182 222 , 238 
olive: 281 
olive pit: 231 86 
olive-tree: 133 13 , 200 
crowns of olive: 221 
Olympia: 48-49, 67, 70, 71, 97 320 , 102 347 , 
115, 118, 171, 176 195 , 178, 190-192, 
197, 252 172 , 258 214 , 263, 266, 285 
Olympian; see also chthonian 
divinities: 41, 42, 46-47, 74, 85,141, 171, 
193, 194-195, 215, 269, 298, 310-318, 
338, 341; see also oupavioi fteoi, ettou- 
poivioi Oeoi 

rituals: 26, 74, 85, 141, 171, 215, 269, 
275 290 , 293, 298, 310-318, 325, 338 
Olympian-chthonian model or distinction: 
16 14 , 17, 46-47, 74, 215, 269, 297 402 , 
298, 310-318, 325-326, 328, 330, 338, 
341 

Onesilos: 198, 208-209, 211 
onion: 247, 251; see also leek 
Onymastos: 263 

Opis: 201-202, 298 405 ; see also Hyper¬ 
borean maidens 

oracle: 67, 194, 198, 199 311 , 211-212, 26l 
of Ammon: 95, 99, 100, 212 385 
of Apollon at Argos: 249 156 
of Apollon at Delphi: 211 
of Apollon at Klaros: 6l, 73 , 26 5 252 
of Kalchas at Daunia: 103 
of Trophonios at Lebadeia: 68, 265 
of Zeus at Dodona: 148, 212 385 
of Zeus at Olympia: 258 214 
Orestes: 111, 222 36 , 255, 288 368 , 289 376 , 
333 83 

bones of Orestes: 211 384 
Oresthasion, see war dead from Orestha- 
sion 

Orpheus: 65, 67, 180 215 , 334 s8 
Osiris: 111 

outsiders: 154, 3l6 29 , 322; see also foreign¬ 
ers, Jevol 
oven: 220 



General index 


425 


Paiania, deme: 133, 240 
Palaimon: 80-82, 94, 100 338 , 103, 124-125 
Palaimonion, Isthmia: 59, 80-81, 100 338 , 
297, 308 1 
Pamisos: 100 
Pan: 198 304 

Panathenaia: 188 253 , 189, 241 
Pandora: 64, 65, 158 134 
Pandrosos: 159 134 , 194 
Paralos: 142 
Parentalia: 108 
Paros: 55 150 , 199 311 
Patras: 100 335 , 12 5 454 
Patroklos: 67, 71, 92, 96, 99 329 , 101-102, 
228, 254-256, 260 221 , 267, 335 
Pausanias and sacrificial ritual: 71, 76, 78, 
91, 94, 96-98, 101, 103, 122, 125-126, 
235", 252 172 , 297, 306, 307 
Pelopidas: 97 323 , 26l, 270 
Pelopion, Olympia: 70, 190-191 
Pelops: 64, 66, 67, 68, 70, 71, 96, 102 347 , 
117, 118, 171, 176, 178, 190-192, 
258 214 , 263, 266, 267, 285, 298 405 , 334 87 
Pergamon: 49 123 , 78, 81, 82, 264 
Periphemos: 26l 
Perpherees: 200 

perquisite of priest or priestess at sacrifice: 
140, 142, 146, 219, 319; see also yepa, 
meat (portions of), lepcoauva, priest, 
priestess 

Persephone: 61, 63 
Perseus: 205 

Persian sacrificial rituals, see also non-Greek 
rituals: 45, 177-178, 179 213 , 194, 198, 
217 10 , 288 367 
Phaiax: 165, 334 87 

Pherrephatte: 147, 334 87 ; see also Perse¬ 
phone, Kore 

Phigaleia, see Heroes at Phigaleia 
Philippos: 197-198 
Philoktetes: 19 20 , 206 
Philonis: 138 45 

philosophy and Greek religion: 20 23 , 46- 
47, 193, 195; see also Neoplatonism 
Philostratos and sacrificial ritual: 91, 99- 
102, 104, 105, 122, 126, 297 
Phokaians killed at Agylla: 82, 83, 88, 
97, 170, 171, 198, 239, 329; see also 
Etruscan sacrificial rituals 


Phorbas: 87 
Phoroneus: 92, 100 337 
Pionis: 93, 95 305 
Piraeus: 76 244 , 142, 149 109 

pit: 38, 58-60, 62-63, 68-69, 72-73, 80- 
81, 174, 176, 191, 231, 265, 271, 275, 
297, 308 1 ; see also (3of)po<;, blood 
cooking pit: 53 

placation: 126, 198 303 , 239, 241-242, 259, 
264, 279 317 , 332-333; see also appease¬ 
ment, expiation, propitiation 

plague: 61, 95, 97, 269, 327 73 ; see also 
disease 

Plataiai, battle of: 77; see also war dead, 
Heroes at Plataiai 
Plouton: 146 

Plutarch and sacrificial ritual: 91, 96, 97, 
98, 100, 102-103, 104-105, 106, 111, 
122, 124, 126, 267, 270-271, 275, 297, 
307, 334 88 
Poinai: 64, 65 

polemarch: 71, 83-84, 170, 241 
polis: 193, 321 50 , 322, 340 
Polis cave, Ithaka: 18 16 , 337 100 

pollution: 120, 216, 233, 256, 263-265, 
317; see also pioropa 

Polyeidos: 116, 118 419 ; see also children of 
Polyeidos 

Polykrite: 92, 95, 96, 103 
Polyneikes: 105 

Polyxena: 255, 257 205 , 265, 274 287 
Polyxenos: 147, 334 87 
Pompey: 107 

Poseidon: 53 140 , 55, 80-81, 146, 158 134 , 
165, 189, 258, 289 377 , 314, 322 54 , 334 87 
Helikonios: 35, 37, 40, 44 
Temenites: 220 27 , 322 54 

pottery: 31 48 , 34®, 200 320 , 229, 230, 232 
“powerful actions”, see heiligeHandhingen 
Praxithea: 172, 175, 186, 189 

pregnant animal victims: 138 45 , 158, 159, 
160, 161 , 162 , 166 , 168 , 220 27 , 325 

Preugenes: 93, 100 337 
Priamos: 47, 252 172 
Priene: 35, 37, 199 311 
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priest: 48, 77, 111, 137, 165, 179, 219, 220, 
234 95 , 252, 263 236 , 269, 
priest’s share at sacrifice: 112, 134, 140, 
142-143, 146, 150, 152, 179, 217, 219 18 , 
225 47 , 237, 277, 280, 281, 286, 291, 
319-320, 323; see also yepa, lepckjuva, 
meat (portions of) 
priestess: 44, 135 23 , 263, 331 
priestess’ share at sacrifice: 138 44 , 140, 
142-143, 146, 147, 152, 157, 318 35 , 
320; see also yepa, lepdkjuva, meat 
(portions of) 

private sacrifices: 72-73, 166, 193, 287, 
306, 320 

to heroes: 21, 134, 142, 144, 148-149, 
196, 284, 286, 304-305, 323; see also 
foundations of private cults 
Probalinthos, deme: 151 119 
procession: 13, 33-34, 45, 76, 95, 100 335 , 
102, 119, 145, 183, 210, 229, 263 236 ; see 
also TtopTtrj 
Procharisteria: 33 

prohibition and sacrifice: 37 80 , 180, 221, 
249-250, 319-324; see also women, 
foreigners, outsiders, i;Evoi 
prohibition on the removal of meat: 143, 
218-219, 225, 311, 313-325; see also 
ou tpopa 

Prokris: 138 45 , 158 134 
Prometheus: 314 20 

propitiation: 64, 72, 83, 97, 189 259 , 194, 
197-198, 242, 251, 306; see also ap¬ 
peasement, expiation, placation 
Proschaireteria: 33 
Ptoios: 149 108 

purification: 60-61, 87, 96, 106, 114, 121, 
127-128, 154 128 , 222, 227, 229, 233, 
244, 251, 253, 256, 257, 259, 263-265, 
289-290, 295, 305, 325, 327 73 , 329, 
33 3 82 ; see also impurity 
Pylon, see Heroines at Pylon 
Pylouchos: 138 45 
pyre; see also taipa 

used at sacrifices: 61, 65, 68, 102, 173, 
238 

funeral pyre: 102, 181 221 , 228®, 230- 
233, 255, 290 378 

pyre of Herakles on Mount Oite: 86, 238, 
290 378 

Pyrgilion, see Hero at Pyrgilion 
Pyrrhos: 92, 95 308 , 105, 174 186 
son of Pyrrhos: 95 308 , 105 


Pythagoras: 206, 334 88 
Pythaistai: 47, 324 
Pythia: 83, 96, 170, 212 

relics: 337 100 

revitalization: 266, 268, 286 360 , 306, 332 
Rhamnous: 76 244 , 149 108 , 167 157 
Rhodes: 31-33, 37, 79, 210, 211, 323 
river: 62, 65, 187, 194 287 , 217 9 
worshipped with sacrifices: 20, 100 335 , 
251, 253, 257, 259, 305 
Roman 

“hero-cults”: 90-91, 106-109 
sacrifices and rituals: 90, 95, 108-109, 
145 93 , 174 186 , 232 89 , 276 293 
Roman sources of Greek religion: 16, 
21 28 , 22 30 , 25, 45, 58-59, 60 1 ®, 6l, 
72-73, 80-82, 90-91, 98, 119, 122- 
128, 234, 278, 297, 303, 306-310, 316 
ruler cult: 18 17 , 123 

sacred law: 19, 131, 138 44 , 140, 142, 150, 
157, 192, 203 338 , 210 377 , 219-221, 
227, 263, 277, 279 317 , 308 1 , 316, 321 49 , 
332 81 , 339 113 ; see also Selinous, Kyrene 
Sacred War: 95, 96 

sacrificial calendars: 16, 19, 131, 147, ISO- 
169, 192, 222 37 , 284, 288, 292 393 , 304, 
329; see also Eleusis, Erchia, Kos, Mara¬ 
thon, Mykonos, Salaminioi, Teithras, 
Thorikos 

Salaminioi, sacrificial calendar of the genos-. 
130, 133-134, 141, 142-143, 147, 148, 
151-153, 155-156, 163-168, 237-239, 
295, 313, 318 35 

Salamis: 75, 198, 258 208 , 26l; see also her¬ 
oes of Salamis 

Samos: 48-49, 55 149 , 257 204 , 26l 222 
Sappho: 206 

Sarapis: 37, 100 335 , 319 41 , 320 47 
sausage: 247-248; see also alpomov 
scapegoat: 228®; see also cpappaxoc; 
Schoinos, see Heroines at Schoinos 
scholia: 25, 50-54, 59, 71-72, 114-120, 
126, 174 186 , 183 232 , 191 270 , 248 146 , 256, 
265 248 , 269-271, 296 401 , 297, 308- 
310; see also Byzantine literary sources, 
grammarians, lexicographers 
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sea: 194 287 

worshipped with sacrifices: 251, 253, 
257, 305 

sacrifices performed into the sea: 47, 
112, 217 9 

sea-shells: 38 83 , 231 
Segesta: 197-198 
Selinous: 53 140 , 2 17 

sacred law: 131, 157, 210 377 , 219-223, 
227, 235-238, 250 161 , 264 244 , 266, 275, 
277, 279 317 , 285 357 , 288 370 , 316-317, 
319 41 , 321 49 , 323, 332 81 
Semele: 139, 141-142, 143, 144, 156, 157, 
220 27 , 237, 298 405 , 316-317, 324, 334 87 
Sicily: 60 166 , 96, 124, 132 9 , 197, 288, 339 113 
Sikyon: 101, 103, 127 460 , 182-183, 203, 
209, 211 

situation or occasion decisive of choice of 
ritual: 16, 20, 63, 67-70, 74, 83, 85, 
187, 216, 224, 226-227, 235, 239, 242, 
251-254, 257, 259, 26l, 268, 291, 305, 
307, 317, 320-321, 325-330, 341; see 
also crisis, character of recipient 
Skambonidai, deme: 141 
Skedasos: 93, 97, 258 208 , 26l, 270; see also 
daughters of Skedasos 
Skira: 189 

Skiros: 166, 289 405 , 334(87) 
slaves, access to sacrifices: 189 257 , 291 
smoke: 42, 47, 95 305 , 127, 154, 181, 194, 
282, 287; see also xvtar) 

Smyrna: 35, 106, 179 209 , 224 
Solon: 26l 

laws of Solon regulating funerary prac¬ 
tices: 104, 228-229; see also funerary 
laws 

Sophokles, worshipped as hero: 145 88 
Sostratos: 93 

souls of the dead: 62-63, 65, 66, 268 266 , 
278-279; see also ghosts 
Sounion, see Herakleion at Porthmos 
Sparta: 97 

Spartan kings’ religious status after death: 
206, 208, 209 

statue: 34, 81 268 , 96-97, 200 316 , 204, 209, 
281 

of hero: 19, 31, 137 33 ,149,167 157 , 170 163 
sterility: 222 34 , 227 62 
Strategos: 137 32 

suicide: 70, 88, 94, 95, 97, 107-108, 118, 
126, 238, 240 124 , 249 156 , 258 


sword: 109 

used at sacrifices: 62-63, 96 310 , 102, 
260 221 , 272-273, 275 
synoecism: 320-321 
Syracuse: 47, 163, 260 
Syria, heroes of: 176 

table: 14, 16, 31, 38, 47, 102, 130, 137-140, 
142, 145 88 , 169, 178, 191-192, 217, 219, 
221-222, 223 39 , 227, 237, 244-246, 
277-278, 281, 282-283, 286, 288 368 , 
304, 319, 320 43 , 341; see also fteo^evia, 
TpoutE^a, meat 
Talthybios: 93, 97 
Tantalos: 178 206 
Taras: 85, 89, 171, 180, 241 
Teiresias: 41, 62-63, 174-175, 265-267, 
271, 285-286 

Teithras, sacrificial calendar from deme: 
151 

Telephos: 263-264 
Telesidromos: 146 
Tenos: 53 140 
Teukros: 165, 334 87 

Thasos: 21 28 , 55, 86, 127 460 , 135-136, 143, 
148, 172, 219, 221, 226 54 , 237, 247 143 , 
258, 261 223 , 262 , 266, 284-285, 297, 
299-300, 305, 315 22 
Thea: 147 

Thebes: 181-182, 203, 205, 206, 26l 
monument of Seven against Thebes in 
Argos: 59, 339 113 
Themis: 147, 334 87 
Themistokles: 116, 118, 249 156 , 260 221 
Theogenes: 21 28 
Theos: 147 

Theoxenia at Delphi: 277, 285 
Thera: 95 305 , 230, 232 89 , 279 317 , 323 
Theras: 92, 95 305 
Thersander: 93, 96 310 
Theseia: 100, 103, 144 
Theseus: 42, 100, 103, 152 122 , 165, 334 87 
Thesmophoria: 6l 170 , 217 9 , 325 
tholos tomb; see also tomb 
at Berbati, Argolid: 337 98 
at Menidi, Attica: 337 98 
Thorikos, deme: 218-219, 226 

sacrificial calendar from deme: 30, 130, 
131, 134, 138, 144, 147, 151-153, 155- 
159, 161-162, 166 - 168 , 218-219, 234 95 , 
284 350 , 3 1 3 , 3 1 8 35 , 3 1 9 
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Thorikos, hero: 138 45 
Threptos: 147, 334 87 
Timesios: 203, 208-209, 211 
Titane: 66, 67, 70, 100, 308 1 
Tlapolemos: 208, 210, 211 
tomb, see also burial, grave, xatpo?, grave¬ 
stone 

of god: 111 

of hero: 14, 20, 77-79, 82, 86, 91, 94-97, 
99-102, 118, 127 460 , 176, 178, 184-185, 
187-188, 190-191, 197, 200-203, 236, 
255, 261 228 , 263, 265, 270, 300, 305, 
333, 335-339 

of the ordinary dead: 21, 69, 86-89, 
104-105, 108, 128, 136, 228, 230-233, 
257, 263, 278, 280, 331, 335-339 

Late Bronze Age tombs: 18 16 , 20 0 320 , 
201 322 , 336-339 
torches: 33, 65, 68, 70 
torch-race: 76 

Totenmahl relief; see banqueting hero-relief 
tragedy as source of sacrificial rituals: 19, 
44, 193 278 , 200, 254-256, 267 
Trajan: 95 

Trikorynthos, deme: 151 119 
tripod: 18 16 , 42, 44, 192 275 
Triptolemos: 146, 147 
Tritopatores: 156, 159 137 , 210 377 , 217, 219- 
223, 225, 227, 235-238, 263-264, 277, 
288, 317, 336 96 

Tronis, cult of the Heros Archegetes at: 

236 104 , 25 9 217 , 32 3 58 
Trophonios: 67, 68, 70, 71, 265 
Troy: 94, 96, 179 213 

Heroes fallen at Troy: 255; see also Achilles 
Twelve Gods: 34®, 320 47 
Tydeidai: 82, 85, 89, 171, 180, 241 
Tydeus: 196, 205 
Tylissos: 131 4 , 219 22 
Tynabos: 149 
Tynaros: 149 109 
Tyre: 86 

unburnt sacrifices: 32 
underworld: 73, 113, 229, 257, 265-268, 
306, 308 

divinities of the underworld: 14, 16, 17, 
61, 64, 65-67, 69, 70, 72, 73, 106, 110, 
114, 127, 148 106 , 237, 265-268, 285, 
286, 338; see also chthonian divinities 


vegetables: 13, 15, 16, 179, 196, 256 203 , 
277, 278, 281, 284, 309 
Vestal Virgins: 107-108 
violent death; see also (3iouo0avon:oi; 

and hero-cults: 82, 83, 88, 91, 96-98, 
101, 107, 118, 126, 239, 241, 332-333 
and other ritual activity: 222, 235, 257, 
264, 333 82 
virgin: 26 l 

votives: 37, 199, 340 118 

war 

and sacrifices: 111, 172-174, 186-189, 
224 45 , 227, 239, 252-253, 258-259, 
260, 266, 268, 271-275, 290, 305, 317, 
327, 329; see also battle-line sacrifices, 
arpotyia 

and hero-cult: 96-98, 107-108, 123-126, 
170, 203, 206, 239, 240, 241, 257-262, 
264, 266, 268, 305, 329, 338-339; see 
also war dead 

war dead: 22, 92, 93, 98, 107, 108, 206, 
257-262, 264, 338-339 
at Marathon: 75-77, 81, 82, 124, 240 
from Megara: 77-78, 81, 82, 123-124 
from Oresthasion: 93, 96 
at Plataiai: 77-78, 92, 94, 95, 96, 102, 
103, 118, 122, 124-126, 179, 202, 204, 
20 5 353 , 26 2 229 , 267 , 27 5 289 
in Persian wars: 66 186 , 77 
on Thasos; see also Agatboi: 135-136, 
148, 172, 258, 262, 266, 299-300 
sacrifices to the war dead: 76-78, 82, 
84-85, 95, 96, 102, 103, 107, 118, 
122-126, 135, 148, 170, 172, 179, 197, 
202, 203, 241, 258, 262 , 267, 275 289 , 
299-300, 339 

religious status of the war dead: 76, 84, 
204, 206, 262 , 264, 338-339; see also 
immortality 

water: 26 18 , 47, 55 150 , 62 , 63, 67, 70, 87, 
97, 102, 120, 145 88 , 173, 182, 186-188, 
233, 248, 251, 253, 254, 256, 278, 314, 
325 

wheat: 139-140, 145, 220; see also grain 
white animal victim, see colour 
White goddesses: 111, 222 36 

winds: 60 , 64, 66, 67, 70, 174 184 , 198 304 , 
225, 241, 251, 253, 257, 259, 305 
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Wine: 61, 62 , 63, 66, 67, 70, 75, 102, 109, 
112, 129, 139, 145, 173, 178, 179 209 , 
182, 186-188, 191, 220, 221, 236-237, 
245 139 , 247, 254, 266, 278, 285, 314, 
325 

wineless sacrifice: 42-43, 130 3 , 133, 155, 
157, 188, 237, 240, 314, 317; see also 
vrjcpdXioc;, )(ood aoivoi 

women: 96, 104, 111, 201, 218, 228 67 , 
229 74 , 256 

given meat at sacrifices: 141-142, 157, 
29 1 386 , 324 

not allowed to taste the meat: 85, 171, 
180 

prohibited to participate in cult: 180 215 , 
221 29 , 323 

wood: 26, 29, 65, 69, 79, 163 147 , 165 151 , 
166, 173, 187, 188, 218 12 , 220 

wreath: 31, 33, 75, 77, 102, 104, 111, 137 33 , 
194-195, 234; see also garland 

Xanthos: 92, 96, 116, 117 413 

Xouthos: 150 

Zetos: 206; see also Amphiones 


Zeus: 40, 41-42, 48-49, 115, 117, 147, 148, 
156, 176, 190-192, 198 304 , 217-219, 
223-225, 236, 238, 251, 258 214 , 263, 
277, 314, 331, 334 87 
Apotropaios: 320 47 , 323 
Astrapaios: 46, 47 
Basileus: 194 

Chthonios: 3l6 29 , 321 50 , 322 
Epakrios: 156 

Epopetes: 156, 224, 225, 240-241 
Eumenes: 222-223 
Herkeios: 46, 47, 52, 138 45 , 147, 334 87 
Horios: 156 
Hypatos: 160 138 , 194 
Kataibates: 152 122 , 156 
Machaneus: 218, 225, 227 
Meilichios: 147 99 , 219, 222-224, 225, 
226-227, 316, 319 41 , 321 49 , 323, 329, 
332 81 

Milichios: 156 
Ourios: 322 
Philios: 282 

Polieus: 156, 218, 225, 226-227, 234 95 , 
320 47 , 322 
Soter: 100 
Tropaios: 139 48 
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